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Executive Summary- Two senior and respected devotees within the ISKCON movement, namely H.G. 
Bhaktarupadasa AdhikarT Prabhu (ACBSP) and H.G. Madhavanandadasa AdhikarT Prabhu (GGS) have 
written an essay titled "Some Evidence Regarding Education and Guruship for VaisnavTs", [their said 
essay has been submitted to the ISKCON India Bureau (MB) and to the ISKCON GBC] in which by citing 
numerous sastras they try to show the eligibility of sadhaka-vaisnavls (female devotees in the lower and 
intermediate stages of devotion) to be dlksa-gurus. But SrTmad-Bhagavatam supersedes all the twenty- 
three books from which they have taken quotations. In the chronological order, S.B. excels the 
authenticity of all other Vedic literature. Vedas or srutis are overruled by the smrtis, while smrtis are 
transgressed by the overwhelming authority of itihasas and puranas. However, to be found in Vedic 
literature are apparently contradictory statements that corroborate the notion propounding the srutis' 
(i.e. four Vedas' and their corollaries') par excellence as compared to the smrtis. According to SrTIa JTva 
GosvamT's sub-commentary i.e. Sarva-samvadinT on the twelfth Anuccheda of the Tattva Sandarbha, 
such demeaning assertions apply only to the inferior smrtis comprising the various books authored by 
mortal sages such as Kanada, Pantanjali, Gautama, and atheistic Kapila (even Jaimini is not to be taken 
as an absolute authority for granted as Vyasadeva has also opposed and differed from his views 
numerous times in the Vedanta Sutra i.e. vide V.S. 3.4.18-19, V.S. 1.3.31-33, V.S. 1.3.34-38 and its 
Govinda Bhasya) - all which are never to be considered on an equal plane with the Vedas or srutis. 
There is thus a hierarchy of authority amongst the srutis, smrtis, itihasas and puranas. And as will also 
be shown, there are relative weights of authority between differing statements within the same sastra. 
This is the understanding with which our purvacaryas have approached sastra. 



Without knowing this hierarchy of authority, or by disrespecting it, the conclusions implied by the 
statements one quotes in favour of his own position are worthless. One who disrespects this hierarchy 



will quote some authority to prove his view without knowing that other statements he has disfavoured 
actually supersedes the authority of his preferred statement. For example, on pages 4 and 5 of their 
essay, Bhaktarupa Prabhu and Madhavananda Prabhu have quoted Jaimini's P.M.S. 6.1.3.6. to 
establish that in Vyasadeva's view ladies are permitted to perform Vedic sacrifices. But, in S.B. 1.4.25 
and Vedanta Sutra (V.S.) 1.3.34-38, Vyasadeva considers women and sudras to be ineligible to study 
the Vedas and thereby has implied that they cannot perform the Vedic sacrifices and also cannot 
undergo the sacred-thread ceremony. Because Prabhus Bhaktarupa and Madhavananda have 
commented without properly respecting the differing levels of authority held by different sastras, they 
have come to an erroneous conclusion. Such specious conclusions are like chunks of glass cut into the 
shapes of diamonds. Their purpose can only be to mislead others, not benefit them. As will be seen, 
their essay is a mine of such worthless conclusions. 

It may be that Bhaktarupa and Madhavananda Prabhus give undue authority to the srutis (Vedas) over 
the smrtis on account of the widely held misconception that only the Vedas are apauruseya. But this is 
solely a Madhva conception (refer to Visnu-tattva-vinirnaya of Madhvacarya), not the GaudTya 
conception. Otherwise, S.B. will also become pauruseya, which JTva GosvamT does not accept. 
However, such demeaning assertions can never be made applicable to smrtis like Manu Smrti (Manu 
Smrti is considered higher than the Vedas) and the apauruseya i.e. immortal Puranas (even higher 
than the Manu Smrti). This hierarchical gradation has been accepted by SrTIa JTva GosvamT while 
quoting Skanda Purana's Prabhasa-khanda 3.121-124 in His Tattva Sandarbha, Anuccheda 17.1. 

Another important consideration is the difference in authority between versions of statements in 
sastras as accepted and quoted by our acaryas as compared to other versions in current editions of 
those sastras. Wherever there is a difference, the versions quoted by our acaryas are to be accepted 
over the variations found elsewhere. On pages 9 and 10 of their essay, Bhaktarupa and Madhavananda 
Prabhus have exposed their deviance from SrTIa Sanatana GosvamT's and SrTIa Gopalabhatta 
GosvamT's quotation from Visnu Purana 3.12.30. They have sought to the variation in the reading of 
that text (i.e. patha-bheda) which is not found in any published editions and unpublished manuscripts 
of Haribhaktivilasa. According to the convention of the GaudTya Sampradaya, only those versions 
accepted and quoted by our previous acaryas can be accepted as bona fide and not those which are 
merely viewable in the currently published editions of those quoted books (i.e. in our case Visnu 
Purana). If this is not accepted, then many scriptural quotations by our previous acaryas will be 
considered unauthentic simply because they are not to be found in any current editions of those 
quoted books. One such instance is the citation of famous verse "sampradaya-vihma ye mantrah te 
nisphala matah" by our previous acaryas like Baladeva Vidyabhusana and attributed to the Padma 
Purana. However, this is not to be found in any current published editions of Padma Purana. Also, all 
currently available versions of Kali-santarana-upanisad have the Mahamantra in reverse order, but 
according to the belief of our Sampradaya, Mahaprabhu did not change any sequence of Mahamantra 
from its original form appearing in the said Upanisad. 

Also, the Bhaktarupa and Madhavananda Prabhus' quotations from Hari-bhakti-vilasa (H.B.V.) only 
emphasize women's and sudras' eligibility to perform arcana of salagrama-sila and receive 
pahcaratrika-mantras, but nowhere does H.B.V. support the conjecture of women's eligibility to wear 
and bestow the sacred-thread which is traditionally meant only for males, as illustrated by SrTIa 
Prabhupada's purport to S.B. 1.4.25. Also on page 3 of their draft, the Yama Smrti has been 
misinterpreted out of context to show the women's eligibility for wearing sacred thread, as shall be 
shown by us during its analysis. 



On page 2 of their paper, Bhaktarupa and Madhavananda Prabhus have cited SrTmad-Bhagavatam only 
once (4.1.64) in direct support of females' general eligibility to become dlksa-gurus, namely that they 
are allowed to study the Vedas. Unfortunately, ther citation from S.B. has been done only in an 
insignificant manner for the sake of fulfilling formality, and with erroneous interpretation of the 
context. Without comprehending the exceptional contextual nature of S.B. 4.1.64, they have applied 
the logic of that verse in the general rule. Truly speaking, they have deviated in a great extent from 
the GaudTya path of tackling with the pramana-tattva which has resulted in the successive collapse of 
the prameya-tattva ascertained by them. 

In sastras, only those statements considered as vidhi-vakyas (assertions allotting dictums) are to be 
applied in the general norms and not the upakhyana-vakyas (assertions depicting historical incidents 
and facts). S.B. 4.1.64 is narrating a history (and that also an exceptional case) and loses its value 
against S.B. 1.4.25 which is the vidhi-vakya (as clearly evident from the tone of the verse itself) 
commonly applicable to the general norms of varnasrama-dharma. A precedent of such scholarly 
analysis can be seen in SrTIa JTva GosvamT's Krsna Sandarbha (in regards to the topic pertaining to the 
svayam-bhagavatta i.e. primeval Godhood of Lord Krsna) wherein, He establishes S.B. 1.3.28 as the 
paribhasa-vakya (the proposition defining a particular conclusion) and all other seemingly contradictory 
statements (such as S.B. 10.2.16 etc.) as subordinate to the said paribhasa-vakya. Similarly, SP's purport 
on S.B. 4.12.32 serves as the vidhi-vakya among all pro-FDG & anti-FDG instructions of SP, as shall be 
duly shown in the appendix of this Paper. Why? Because, the said purport is the most specific 
statement by SP in regards to females' dTksa-guruship among His Divine Grace's whole corpus of 
gospels. 

Clarifiying note - The statements found in S.B. 4.12.32 can also be considered to be upakhyana-vakyas, 
but they are not merely depicting tales. Let us reflect further on the most crucial statement of the said 
evidence. 

"SunTti, however, being a woman, and specifically his mother, could not become Dhruva Maharaja's 
dTksa-guru." 

»> Ref. VedaBase => SB 4.12.32 

The phrase "could not become Dhruva Maharaja's dlksa-guru" also implies a vidhi or regulation by the 
usage of the very words "could not become". Hence, the S.B. 4.12.32 Purport's statement is a mixture 
of vidhi-vakya and upakhyana-vakya. 

Thus ends the clarifying note. 

"The vidhi-vakyas implied and often cited elsewhere by SrTIa Prabhupada (e.g. na striyarh svatantram 
arhati, and the S.B. 7.11.25 etc.) will be discussed later in Section X of the Appendix. In their paper, 
primary emphasis has been given to Vedas and less famous smrtis only, while simultaneously 
sidelining the importance of Manu Smrti; whereas, SrTmad Bhagavad-gTta has been left untouched in 
their 20 pages long essay. The verse from S.B. 1.4.25 supersedes all their statements either directly, 
indirectly, or mistakenly supporting the perverted idea of female dlksa-gurus as a conventional social 
norm for female sadhakas, for which there is no precedent in our sampradaya.. Also, the S.B. 4.12.32 
verse is specifically denying the dTksa-guruship {dTksa-guruship has been differentiated from the vartma- 
pradarsaka-guruship etc. in that same Bhaktivedanta Purport to S.B. 14.12.32) for women. It is very 
clear and specific statement. 



Not only have authors Bhaktarupa and Madhavananda Prabhus totally ignored the GTta, but they have 
underrepresented SrTmad-Bhagavatam as well— thus curtailing the conventional belief of our 
sampradaya culminating in the par excellence spotless evidential nature of S.B. as verified in the 
celebrated verse commencing with "aradhyo bhagavan vrajesatanayah . . .sastram bhagavatam 
pramanamamalam . . . ." and which is found in the Caitanya-mata-manjusa commentary of S.B. by 
SrTnatha CakravartTpada. Although there are other quotations from S.B. found in the cited passage 
from H.B.V. on page 12 of their paper, those quotes do not have any direct reference to women's 
rights; rather they have been cited by SrTIa Sanatana GosvamT to prove the transcendence of a 
Vaisnava born in an outcaste family. Quotes from S.B. found on page 17 of their draft also are general 
statements revealing the triple paths of worship. This de-emphasis of our core sastras (S.B., and GTta) 
in order to accommodate women's equal rights for dfksa-guruship and a corresponding emphasis on 
the Vedas and less famous smrtis moves us in the direction of becoming more like other 
contemporaneous non-Vaisnava, neo-Hindu movements. 

Prabhus Bhaktarupa and Madhavananda have quoted at numerous times from Sayanacarya's classical 
commentary on Vedas and also from Madhavacarya's (alias Vidyaranya Muni) exegesis; both of these 
authors are MayavadTs. This Madhavacarya is not the Madhavacarya in our disciplic succession but 
instead is the brother of Sayanacarya. This Madhavacarya (Vidyaranya Muni)had taken sannyasa into 
the Sankarite order and had become the most celebrated writer of the historically two classical works 
viz.,the Vedanta PancadasT - a most widely read elementary book of Advaita Vedanta of Sankaracarya 
and the Sarva-darsana-sarigraha. His sannyasa name was Vidyaranya Muni and he adorned the 
Daksinamnaya SrngerT PTtham in the 14th century. Sayanacarya remained a grhastha and was a smarta 
(not Vaisnava) throughout his life. So, both were staunch pahcopasaka MayavadTs. 

The views on the proper social and occupational roles of females put forward by Bhakta-rupa Prabhu 
and Madhavananda Prabhu closely resemble the Arya SamajT's views on females. For example, there is 
one renowned Arya SamajT scholar by the name of Dr. Surendra Kumara - the so-called Bhasyakara 
of Manu-smrti, was (and is now also coming) coming on the 'Astha Bhajana' religious channel (this is an 
Indian religious TV channel) everyday from 8:30 p.m. to 09:00 p.m. IST.He recently delivereda few days' 
series of Hindi discourses in the first week of Jan. 2013 erroneously establishing how the Vedas, 
upanisads, and smrtis allow women to undertake the august study of Vedas, perform fire sacrifices, and 
wearthe sacred thread. And we see that Prabhus Bhaktarupa and Madhavananda also try show that 
women are indeed allowed to do these very things. 

But we see that our acaryas like JayatTrtha Muni consider such cases to be exceptions only.The Arya 
Samaja and GayatrT Parivara are heterodox and neo-mayavadT institutions that don't believe in deity 
worship and have rejected the puranas. And they both allow women to do fire sacrifices, wear sacred 
thread, and undertake study of the Vedas. But this is not the mood of the Madhva Sampradaya or the 
GaudTya Sampradaya, especially the GaudTya lineage descending downwards from SBSST. It is telling that 
the views immanent in the essay written by Prabhus Bhaktarupa and Madhavananda (hereafter, 
referred to as the said contenders) will bring us more in line with such neo-mayavadT institutions and 
distance us further from the siddhantas of our own parampara. 



Thus ends the Executive Summary. 



Prima Facie View # 1 (i.e. BRD's & MAD's stand). Section 1 (Page # 2 of BRD's Paper) The Introductory 
Comments- 

Women in the Vedas 

The Vedic age can be described correctly only in the language of the Vedas and its supporting 
literature — the various brahmanas, upanisads, etc. The following passages offer an insight into the 
position and rights of women in the Vedic age. 

Note: The addressing designations like 'antagonists', 'contenders', and 'opponents', used by us to 
indicate the personages whose views are contradictory to ours, are in no way indications of our 
personal animosity with them since, such personal hostility cannot exist in the vaisnava domain. 
Such designations merely denote our mutual philosophical disputation ranging 360°. Also, 
designations like 'feminism' and 'feminist(s)' have been used not in a derogatory sense, but to just 
reveal the actuality of the contenders' stand. 

Conclusive Stand # 1 (i.e. RKDB's stand) - The initial proposition of the antagonists is faulty, as shall be 
explained.Their prolonged deliberation does not take into account the conventional GaudTya way of 
contemplation pertaining to the taratamya-mulaka-pramana-tattva (i.e. the hierarchical principle of 
categorical evidence), from which the factual prameya-tattva (the knowledge derived from such 
evidence i.e. in our case is the conclusion on the female dTksa-guru [FDG] issue) can be derived. 

The Vedic age can be depicted correctly only in the language of the Itihasas (i.e. significantly 
comprising Mahabharata and ValmTki Ramayana) Puranas esp. the chief among them i.e. SrTmad- 
Bhagavatam. The GaudTya Vaisnava Sampradaya (the lineage to which ISKCON belongs to), following in 
the footsteps of SrTIa JTva GosvamTpada and His classical work i.e. the Sat-sandarbha, only accepts the 
interpretation of quadruple Vedas and its ancillary literature penned through the clarifying and 
unmistakable lens of the said pahcama-veda i.e. Itihasas and Puranas. Hence, any independent 
interpretation of the four Vedas and its corollary literature shall constitute the concocted and erroneous 
viewpoint of heterodox modern religious institutions like the Arya Samaja and GayatrT Parivara. 

Evidence # 1 - Tattva Sandarbha, Anucchedas 12.1-2 

Difficulties in studying the Vedas. 

12.1 tatra ca veda-sabdasya samprati dusparatvad duradhigamarthatvac ca tad-artha-nirnayakanarh 
munlnam api paraspara-virodhad veda-rupo vedartha-nirnayakas cetihasa-puranatmakah sabda eva 
vicaranlyah. tatra ca yo va veda-sabdo natma-viditah so 'pi tad-drstyanumeya eveti samprati tasyaiva 
pramotpadakatvarhsthitam. 

Rendition 

"We should consider: The authoritative sound of the Vedas is impossible for anyone in present times to 
study completely, its meaning is difficult to construe, and even the sages who have explained it in 
commentaries disagree among one another. For these reasons we would be well advised to turn our 



attention to the sabda-pramana of the Itihasasand Puranas,wh\ch are substantially non-different from 
the Vedas and which definitively explain what the Vedas mean. Since the Vedic texts whose purport is 
not self-evident can be deciphered by reference to the Itihasas and Puranas, the Itihasas and Puranas 
are the appropriate sources of correct knowledge for our times." 

Remarks (by RKDB): It is to be noted here that, since the meanings of the four Vedas and their ancillaries 
are difficult to apprehend along with the mutual discord also existing among the sages and scholars who 
have interpreted the Vedas, we are bound to conclude that the Vedic interpretations of smarta (non- 
vaisnava) Sayanacarya (one of the only three Sanskrit commentators on all the four Vedas; the others 
being Demon Ravana of Treta Yuga and Maharsi Dayananda SarasvatT of 19 th Century - the Founder of 
Arya Samajajof 14 th Century cannot be taken as an evidence to comprehend the actual imports of the 
Vedic passages. Rather, if direct commentaries on the Vedas have to be referred to, then our SrTpada 
AnandatTrtha Purnaprajna Madhvacarya's Rg-Veda Bhasya (commentary on the first forty hymns of the 
Rg-Veda only which serves as the solely available Vaisnava commentary on the Vedas) can be studied. 

12.2 tatha hi mahabharate manavTye ca, itihasa-puranabhyamvedam samupabrmhayet 1 iti puranat 
puranam iti canyatra.na cavedenavedasya brrhhanarh sambhavati na hy aparipOrnasya kanaka- 
valayasyatrapuna puranam yujyate. 

Rendition 

"Thus we read in both the Mahabharata and the Manu-sarhhita/One should complete the Vedas with 
the Itihasas and Puranas'. 1 And elsewhere it is said, 'The name Purana comes from the word 
"completion" [purana].' Just as one cannot properly fill in the missing part of a broken gold bangle with 
cheap tin, one cannot complete the Vedas with that which is not also Veda." 

Remarks (by RKDB) - It is to be gravely noted how SrTIa JTva GosvamTpada is emphasizing Manu-Smrti 
alias Manu-Samhita on par with Mahabharata in the very beginning of His Tattva-Sandarabha i.e. the 
first among His six sandarbhas. 

Evidence # 2 - bibheti alpa-srutad vedo mamayam praharisyati 2 

Rendition 

"The four Vedas are apprehensive (fearful) of a person, who, though knowledgeable in Vedas, has not 
studied Puranas and Itihasas, and so consider him to be an invader on them (i.e. Vedas consider such 
person to be an attacker on them, who is willing to interpret them without seeking assistance of 
Puranas and Itihasas)." 2 

Evidence # 3 - 

yo vidyat caturo vedan sahgopanisado dvijah /puranam ca vijanati yah sa tasmad vicaksanah // 3 

Rendition 



1 Mahabharata, Adi-parva 1.267 (former half) & Padma Purana, Srsti-khanda 2.51 (latter half) 
2 Mahabharata, Adi-parva 1.267 (latter half) & Padma Purana, Srsti-khanda 2.52 (former half) 
^ Padma Purana, Srsti-khanda 2.50 (latter half) & 2.51 (former half) 



"A person possessing erudition in Puranas is considered to be a greater scholar than a twice-born 
having a mere knowledge of Vedas, their corollaries, and Upanisads." 3 

Evidence # 4 - 

4 atha vedartha-nirnayakatvarh ca vaisnave, 

s bharata-vyapadesena hy amnayarthah pradarsitah / [6] vedah pratisthitah sarve purane natra 
samsayah // ity-adau. 

Rendition 

furthermore, the Itihasas and Puranas definitively explain the meaning of the Vedas, as the Visnu 
Purana confirms in such verses as this: 5 "On the pretext of writing the Mahabharata, SrTIa Vyasa has 
revealed the meaning of the Vedas. [61 AII the Vedas have a firm foundation in the Puranas.Of this 
there is no doubt;"etc. 

Remarks by RKDB - Hence, whatever assertions literature like Mahabharata and Snmad-Bhagavatam 
establish, they will be considered as actual imports of all the Vedas and smrtis. If any assertion of any 
smrti or Veda etc. will be found as contradictory to the pronouncement of MB and SB, then they shall 
be treated as inferior or irrelevant evidence in the hierarchical process. 

Evidence # 5 - 

7 tad evam itihasa-purana-vicara eva sreyan iti siddham.tatrapi puranasyaiva garima drsyate. uktarh hi 
naradlye, 

vedarthad adhikam manye puranartham varanane / vedah pratisthitah sarve purane natra samsayah 

// 

Rendition 

9 "Thus we have established that the best way to proceed is to examine the Itihasas and 
Puranas. Moreover, there is evidence that of these two the Puranas are more important. 

As stated in the Narada Purana, 8 "0 lovely one, I consider the message of the Puranas more important 
than that of the Vedas. The Puranas provide a firm foundation for all the Vedas. Of this there is no 
doubt."" 

Remarks by RKDB - Hence, the description of the Vedic age can only be correctly found in the Puranas 
and Itihasas, in clear contravention with the prima facie view # 1 of the antagonists. 



3 Padma Purana, Srsti-khanda 2.50 (latter half) & 2.51 (former half) 

A Tattva-Sandarbha, Anuccheda 15.4 

s Visnu Purana 

l6] NaradTya Purana 

7 Tattva Sandarbha, Anuccheda 16.4 

8 NaradTya Purana 

9 Tattva Sandarbha, Anuccheda 16.4 



Evidence # 6 



skande prabhasa-khandeca, 

veda-van niscalam manye puranartharh dvijottamah / vedah pratisthitah sarvepurane natra 
samsayah // 

bibhety alpa-srutad vedo mam ay am calayisyati / itihasa-puranais tu niscalo 'yam krtah pura // 
yan na drstam hi vedesu tad drstam smrtisu dvijah / ubhayor yan na drstam hi tat puranaih pragTyate 

// 

yo veda caturo vedan sahgopanisado dvijah / puranam naiva janati na ca sa syad vicaksanah // n 
iti. 

Rendition 

10 "And in the Prabhasa-khanda of the Skanda Purana we find this statement: u "0 best of brahmanas, I 
consider the purport of the Puranas to be as incontestable as the Vedas themselves. The Puranas give 
a firm foundation to all the Vedas. Of this there is no doubt. Sometime in the past the Vedas feared, 
'These people, barely trained in proper hearing, will distort our meaning.' But then the Itihasas and 
Puranas came forward to give the Vedas an indisputable foundation. What cannot be found in the 
Vedas, O brahmanas. is found in the smrtis. and what cannot be seen in either is clearly described in 
the Puranas. O brahmanas, one who knows the Vedas along with their supplements and the 
Upanisads but does not know the Puranas is not truly learned." " 

Remarks by RKDB - Hence, the verdict of Puranas shall be considered final in comparison to the smrtis 
and Vedas - their corollaries. But, how even among the various Puranas and indeed in the midst of 
Whole prasthana-trayi i.e. aggregate corpus of smrtis, srutis, agama, nigama, and darsanas, the verdict 
of SrTmad-Bhagavatam stands foremost - shall be established henceforward in a synopsis. 

Evidence # 7 - 

18.1 tad evarh sati tat-tat-kalpa-katha-mayatvenaiva matsya eva prasiddhanarh tat-tat- 
purananarhvyavastha jnapita.taratamyam tu katharh syad yenetara-nirnayah kriyeta. sattvadi- 
taratamyenaiveti ce^sattvat sanjayate jnanam 12 /f/sattvam yad brahma-darsanam 13 /f/ ca nyayat 
sattvikam eva puranadikarh paramartha-jhanaya prabalam ity ayatam. 

Rendition 

"These being the facts, we can understand that the Puranas mentioned in the Matsya Purana fall into 
natural categories according to the nature of the days of Brahma of which each Purana tells. But how 
can we define a hierarchy of these categories to determine which is superior? One suggestion is to rank 
them by their modes of nature— goodness, passion, and ignorance. We can then conclude that Puranas 
and other scriptures in the mode of goodness have the most authority to teach us about transcendental 
reality. This we may conclude by reasoning from such statements as "From the mode of goodness 
knowledge develops" 12 and "In the mode of goodness one can realize the Absolute Truth." 13 



Tattva Sandarbha, Anuccheda 17.1 
u Skanda Purana, Prabhasa-Khanda, 3.121-124 
12 B.G. 14.17 
13 S.6. 1.2.24 



18.2 tathapi paramarthe 'pi nana-bhahgya vipratipadyamananam samadhanaya kim syat. 
yadisarvasyapi vedasyapuranasya cartha-nirnayaya tenaiva sn-bhagavata vyasenabrahma-sutram 
krtarh tad-avalokenaiva sarvo 'rtho nirneya ity ucyate tarhi nanya-sutra-kara-muny-anugatair manyeta. 
kim catyanta-gudharthanam alpaksaranam tat-sOtranam anyarthatvam kascid acaksTtatatah katarad 
ivatra samadhanam. 

Rendition 

"Even so, is there a single standard that can reconcile all these Puranas, which discredit one another 
with divergent opinions even when speaking of the same Absolute Truth? Someone might suggest that 
the powerful saint Sri Vyasa wrote the Vedanta-sutras to do just that: determine the purport of the 
entire Vedas and Purdnos.Therefore, that person will say, one should ascertain the meaning of all these 
scriptures by referring to the Vedanta-sutras. But then the followers of sages who wrote other sutras 
will not respect our conclusions. Furthermore, some sages may interpret the terse, highly esoteric 
aphorisms of the Vedanta-sutras in a way that distorts their meaning. What authority, then, can truly 
reconcile all this?" 

18.3 tad evarh samadheyamyady ekatamam eva purana-laksanam apauruseyam sastram sarva- 
vedetihasa-purananam artha-saram brahma-sutropajlvyam ca bhavad bhuvi sampurnam pracarad- 
rupam syat.satyam uktam, yata eva ca sarva-pramananam cakravarti-bhutam asmad-abhimatam 
snmad-bhagavatam evodbhavitam bhavata. 

Rendition 

"We would have the basis of such reconciliation, someone might comment, if there were one scripture 
that were to fit the definition of a Purana, have apauruseya authority, contain the essential ideas of all 
the Vedas, Itihasas, and Puranas,be faithful to the Brahma-sutras, and be extant on earth in full. Well 
said, because you have called to mind the authority we most prefer: the emperor of pramanas, SrTmad- 
Bhagavatam." 

21.1 garude ca, 

. . .puranam so 'yam atisayah / artho 'yam brahma-sutranam bharatartha-vinirnayah // 
gayatn-bhasya-rupo 'sau vedartha-paribrmhitah / purananam sama-rupah saksad bhagavatoditah // 

dvadasa-skandha-yukto 'yam sata-viccheda-samyutah / grantho 'stadsa-sahasrah srimad- 
bhagavatabhidhah // 

iti. 

Rendition 

"The Garuda Purana states, "This is the most complete [of the Puranas]. It is the purport of the 
Vedanta-sutras, it establishes the meaning of the Mahabharata, it is a commentary on GayatrT, and it 
completes the message of the Vedas. Spoken directly by the Personality of Godhead, it is the Sama 
Veda among the Puranas. With twelve cantos, hundreds of chapters, and eighteen thousand verses, 
this work is called SrTmad-Bhagavatam."" 

21.3 bharatartha-vinirnayah, 

nirnayah sarva-sastranam bharatarh parikTrtitam // 

bharatarh sarva-vedas ca tulam aropitah pura / 
devoir brahmadibhih sarvair rsibhis ca samanvitaih // 



vyasasyaivajnaya tatra tv atiricyata bharatam / 
mahattvad bhara-vattvac ca mahabharatam ucyate // u 

ity-ady-ukta-laksnasya bharatasyartha-vinirnayo yatra sah. 

Rendition 

""It establishes the meaning of the Mahabharata" indicates that ascertained within the Bhagavatam is 
the meaning of the Mahabharata, whose characteristics are stated as follows: "It is said that the 
Mahabharata establishes the purport of all scriptures. Once long ago, Vyasadeva made all the sages 
and the demigods, headed by Brahma, place the Mahabharata on one side of a scale and all the Vedas 
on the other. The Mahabharata, they found,weighed more. Because it is so great [mahattvat] and so 
weighty [bhara-vattvat], it is called the Mahabharata." 14 " 

Remarks (by RKDB) - When Mahabharata is greater in importance than all the Vedas, certainly SrTmad- 
Bhagavatam is the even greater than Mahabharata on the authority of the Garuda Purana verse 
establishing S.B. as the decider of Mahabharata's actual purport. 

22.2 vedartha-paribrmhitah vedarthasya paribrmhanam yasmat.tac coktam itihasa- 

puranabhyam\ty-ad\. 

Rendition 

""Vedartha-paribrmhita" means "by which the message of the Vedas are made complete," as 
expressed by statements such as "One should complete the Vedas with the Itihdsas and Puranas." 

Remarks (by RKDB) - It is transparently made clear in the above explanation of the verse of Garuda 
Purana that S.B. make Vedas complete, without which Vedas and even Mahabharata are incomplete. 

Evidence # 8 - S.B. 1.1.2, S.B. 1.3.41, S.B. 1.3.43, S.B. 12.13.12, S.B. 12.13.15, are major evidences found 
within SrTmad-Bhagavatam substantiating the above mentioned facts. 

Evidence # 9 - 

rajho moksam tatha vTksya pura dhatapi vismitah / satya-loke tulam baddhvatolayatsadhananyajah 

// 

laghunyanyani jatani gauravena idam mahat // tadha rsi-ganah sarve vismayam paramam yayuh // 1S 

Rendition 

"Previously, Lord Brahma was astonished to behold King ParTksit's emancipation caused by the aural 
reception of SrTmad-Bhagavatam. For ascertaining reality, Lord Brahma placed all other sadhanas(i.e. 
including paths like karma, jhana, yoga etc., and also literatures like Vedas, Puranas etc.) on a weight 
balance. But, SrTmad-Bhagavatam emerged as the weightiest in significance, while all other sadhanas 
came out to be lighter in importance. Beholding this scene, all the sages present were much 
surprised." 15 



U M.B., Adi-parva, 1.274 

15 Padma Purana, Uttara-khanda, 189.18-19 



Remarks (by RKDB) - The aforesaid citation from Padma Purana establishes SrTmad-Bhagavatam's par 
excellence in the whole Vedic corpus. Though, a similar verse was cited also in connection with 
Mahabharata, but as we shall come across, S.B. will supersede the importance of Mahabharata too. 

Evidence #10- 

ha-ha-karo mahanasTt trailokye vismayavahah / veda-vedanta-ghosaisca gfta-pathaih vibodhitam // 
bhakti-jhana-viraganam nodatisthattrikam yada / upayo naparo 'sttti karne karne 'japahjanah // 16 

Rendition 

16 "Upon beholding that despite the repeated recitations by Sage Narada into the ear-holes of Jnana 
and Vairagya, the trio consisting of BhaktidevT (the personified Goddess of devotional service) and 
Her sons Jnana (transcendental knowledge personified), and Vairagya (an embodiment of yuka- 
vairagya) had not been awakened from their profound slumber and become rejuvenated, there was 
created a greatly tumultuous uproar emanating from high astonishment that filled all the three 
worlds. Living entities began to uproar that if there this trio is not made rejuvenated through GTta, 
Vedas, and Vedanta (i.e. whole prasthana-trayi), there exists no other means (upaya) for the trio's 
emancipation from their desperate condition." 

Remarks (by RKDB) - SrTmad Bhagavad-gTta represents the smarta-prasthana; whereasVedanta Sutra is 
an emblem of naiyayika-prasthana and Vedas including Upanisads stand for the srauta-prasthana. Thus 
whole prasthana-trayi is incorporated in the recital of these three scriptures. Since, B.G. is part of M.B., 
S.B.'s paramount status is established over the whole prasfhd/ia-fray/'including the Vedas and M.B., as 
shall be exposed below. 

narada uvaca 

veda-vedanta-ghosaisca gfta-pathaih prabodhitarh / bhakti-jhana-viraganam nodatisthattrikam yada 

// 

snmad-bhagavatalapat tatkatham bodhamesyati / tat-kathasu tu vedarthah sloke sloke pade pade // 
chindantu samsayam hyenam bhavanto 'mogha-darsanah / vilambo natra kartavyah saranagata- 
vatsalah// 17 

Rendition 

"Though I had made endeavour to awaken BhaktidevT, Jnana, and Vairagya, it went into vain due to 
the failure of their rising. In such circumstances, how will they be made awakened through the 
recitation of SrTmad Bhagavatam? After all, every verse and phrase of SrTmad Bhagavatam contains 
the essence of the same Vedas, Vedanta and GTta etc. (O Kumaras!) Your Holinesses are affectionate 
unto the surrendered ones and Your darsana never goes futile. Therefore, I request You to kindly 
destroy my doubt (concerning S.B.'s par excellence) without any delay." 17 

Remarks (by RKDB) - Some people, while accepting that S.B. is the essence of all Vedic literature, do 
not believe in the par excellence of S.B. on top of the Vedas etc. considering that S.B. contains the 
typical knowledge which is already found within the prasthana-trayi and that S.B. is merely an 



'Padma Purana, Uttara-khanda, 190.39-40 
Padma Purana, Uttara-khanda, 190.64-66 



exposition on prasthana-trayT without any autonomous unique feature; hence, they try to conclude 
that since S.B. is merely a commentary on prasthana-trayT. the said prasthana-trayT \s considered 
more important than S.B. due to the comparative significance of a commented text as against its 
commentary. A great blow will be dealt with such heterodox doubters and contenders, as shall be 
seen below. 

kumara ucuh 

vedopanisadam sarajjata bhagavatT katha / atyuttama tato bhati prthag-bhuta phalakrtih // 

am Diagram rasastisthannaste na svadyate yatha / sa bhuyah samprthagbhutah phale visva- 
manoharah // 

yatha dugdhe sthitam sarpirna svadayopakalpate / prthag-bhutarh hi tad-gavyam devanam rasa- 
vardhanam// 

iksunamapi madhyantam sarkara vyapya tisthati / prthag-bhuta ca sa mista tatha bhagavatT katha // 

idarh bhagavatam nama puranam brahma-sammitam / bhakti-jhana-viraganam sthapanaya 
prakasitam // 

vedanta-veda-susnate gttaya api kartari / paritapavati vyase muhyatyajhana-sagare // 

tada tvaya pura proktarh catussloka-samanvitam / tadtya-sravanat sadyo nirbadho badarayanah // 

tatra te vismayah kena yatah prasna-karo bhavan / snmad-bhagavatam sravyam soka-duhkha- 
vinasanam/r 

Rendition 

" Though Snmad-Bhagavatam has become manifest from the essence of Vedas and Upanisads in 
toto.it is greatly exalted and distinct from them (i.e. Vedas and Upanisads) due to its being their fruit. 
Just as a palatable juice remains permeated throughout the tree beginning with its roots and 
extending up to the branches and leaves, but still, it cannot be relished till when it transforms 
separately into a fruit and becomesfavourite of the world. Similarly, the clarified butter (ghee) 
remains spread within the milk, but cannot be tasted distinctly till when it separately appears as ghee 
which is palatable even for the celestial demigods. Just as sugar remains pervaded throughout the 
sugarcane, but only turns more palatable when manifests distinctly, so also, Snmad-Bhagavatam is of 
the same distinct significance (when compared with the Vedas etc.) . This Bhagavata Purana is of the 
nature of Brahman i.e. Absolute Truth. Mahamuni Vyasadeva has revealed it for the proper 
establishment of bhakti, jhana, and vairagya. Previously, when Lord Vyasadeva, the exhibitor of 
Bhagavad GTta and full knower of Vedas and Vedanta, was distressfully immersed in the ocean of 
nescience (due to His internal dissatisfaction even after compiling Mahabharata, other Puranas, 
Vedas, Upanisads, and Brahma-Sutra), Your Grace had uttered the same SrTmad Bhagavatam by the 
aural reception of which, Lord Vyasa was freed from melancholy.lf so, (O Narada!) why you seem to 
be surprisingly baffled in this situation? You should make them (bhakti, jnana, and vairagya) listen to 
SrTmad Bhagavatam, which dispels moroseness and miseries." 18 



'Padma Purana, Uttara-khanda, 190.67-74 



bhaktih sutau tau tarunau grhitva premaika-rupa shasa 'virasTt / sn krsna govinda hare murare 
natheti namani muhuh vadanti // 

tarn cagatam bhagavatartha-bhusam sucaru-vesam dadrsuh sadasyah / katharh pravista 
kathamagateyam madhye munmamiti tarkayantah // 

ucuh kumara vacanam tadanfm katharthato nispatitadhuneyam / evarh girah so sasuta nisamya 
sanat-kumaram nijagada namra // 

bhaktih uvaca 

bhavadbhiradyaiva krtasmi pusta kali-pranastapi katha-rasena 19 / 

Rendition 

19 "On that spot, all of a sudden, Prema-bhakti DevT appeared accompanied by her two sons now 
turned youth and fresh. She was glorifying the names SrT Krsna, Govinda, Hare, Murare, and Natha 
etc. When the assembled sages saw Bhakti DevT adorned with beautiful garments of the nature of 
transcendental meanings of SrTmad Bhagavatam, there arose a mutual debate among them as to how, 
why, and when she had arrived at spot. At that time, the Kumaras spoke, "This Bhakti Devi has just 
recently emerged out from the purport of Bhagavata Purana." Hearing these statements, Bhakti DevT 
along with her progeny, spoke to the Kumaras while bowing down to them. Bhakti DevT said, "I had 
been almost destroyed in this Kali-yuga, but Your Holinesses have rejuvenated me again by the 
transcendental juicy mellows comprising the narration of SrTmad-Bhagavatam."" 

Remarks (by RKDB) - It has been thoroughly substantiated after a prolonged analysis that SrTmad 
Bhagavatam is the literature par excellence in the midst of the whole Vedic cannon; because, what 
could not be done by the conjoint efforts of the prasthana-trayT. was easily accomplished by SrTmad- 
Bhagavatam alone. 

Evidences 11- 

svakTyam yad bhavet tejah tacca bhagavate 'dadhat/ 
tirodhaya pravisto 'yam srimad-bhagavatarnavam // 

teneyam vahmayT murtih prataksa vartate hareh / 20 

Rendition 

"(At the time of departure from mortal realm in Prabhasa TTrtha) Lord Krsna invested His 
transcendental personal energy in SrTmad Bhagavatam and thus became unmanifest (from the mortal 
plane) by personally having entered into the ocean of SrTmad Bhagavatam. Hence, SrTmad 
Bhagavatam is the Supreme Lord directly appeared in an oral form." 20 



Padma Purana, Uttara-khanda, 191.67-70( 1 A) 
'Padma Purana, Uttara-khanda, 191.61 & 1 A 



Evidence # 12 - 



dvadaso ha vai purusah. 



Rendition 

"(The Vedas or Srutis proclaim - ) That Purusa (Supreme Lord) is indeed twelve-fold (i.e. this 
corroborates the fact that the Adi-purusa or the primeval Lord Govinda has twelve limbs in His 
transcendental icon which is non-distinct from the twelve cantos of SrTmad Bhagavatam).*" 

Evidence # 13 - 

padau yadTyau prathamadvitTyau trtfyaturyau kathitau yaduru / 
nabhistatha pahcama eva sastho bhujantaram doryugalam tathanyau // 

kanthas tu rajan navamo yadiyo mukharavindam dasamam praphullam / 
ekadaso yasya lalatapattakamsiro'pi tu dvadasa eva bhati // 

tamadidevam karunanidhanam tamalavarnam suhitavataram / 
aparasamsara samudra-setum bhajamahe bhagavata-svarupam // 

Rendition 

"I worship that Supreme Lord SrT Krsna, the origin of all the gods, the abode 
of mercy, whose transcendental form is black like the tamala tree, and who has 
appeared in the form of His sound incarnation, SrTmad-Bhagavatam. It is the literary incarnation of 
Krsna, a bridge by which lost souls can cross the ocean of repeated birth and death. SrTmad- 
Bhagavatam has twelve cantos, which correspond to the twelve different parts of Krsna's divine form. 
The first two cantos are the lotus feet of Krsna. The third and fourth cantos are His lotus thighs. The 
fifth canto is His lotus navel. The sixth canto is His torso and chest. The seventh and eight 
cantos are his lotus arms. The ninth canto is his throat. The tenth canto is his beautiful lotus face. The 
eleventh canto is His forehead, and the twelfth canto is His crown."(Padma Purana) 

Gist of Conclusive Stand # 1 - The antagonists' deviant line of thought propounding the four Vedas and 
their corollaries as the sole source of Vedic knowledge has been thoroughly refuted. Now, the notions 
i.e. prameya-tattva they have derived based on their faulty pramana-tattvashaW be analysed 
sequentially. 

Thus ends the Conclusive Stand No. 1 st . 
Prima Facie Contention No. 2 - (BRD's & MAD's stand). Section 1.2 ( Page # 2 of their paper) - 

CREATED AS EQUAL HALVES 

The Brhad-aranyaka-upanisad (1.4.3) contains the following passage — 



* The cited sruti-vakya has been quoted numerous times by Sri Vallabhacarya in his Subodhini 
commentary on S.B. to prove the non-distinction between S.B. & the Absolute Truth's icon. 



sa dvitfyam aicchat. sa haitavan asa yatha strTpumamsau samparisvaktau. sa imam evatmanam 
dvedhapatayat. tatah patis ca patnl cabhavatam. tasmad idam ardhabrgalam iva sva iti ha smaha 
yajhavalkyah. 

He (the Supreme Lord) desired a partner. Assuming a form as great as the form of a man and woman 
combined, he divided this great form of himself and thus two equal parts fell, from which husbands and 
wives, respectively, were produced. Therefore, Yajhavalkya said that both of us are like two equal 
halves of a shell. 

Conclusive Stand No. 2 - (RDKB's View) - The purva-paksins i.e. antagonists have used the logic of 
creation of dual gender i.e. male and female equally from the same source i.e. Lord Brahma's body to 
establish equality in the social roles of the dual gender too. They have also misinterpreted Lord 
Brahma's creation as the creation done by the Supreme Lord i.e. Visnu; this erroneous notion shall be 
analysed later. However, such a faulty logic based on the process of creation can never be applied to 
ascertain the prescribed duties of those dual gender. If so applied, the personified irreligion i.e. adharma 
shall also become liable to be respected on the same status as dharma i.e. embodiment of religion. 
Why? Because, both dharma and adharma, have been created from the counterparts i.e. front side and 
the back side of Lord Brahma similar to the two equal halves of a shell which are also counter parts. 

Evidence - 

dharmah stanad daksinato yatra narayanah svayam/ 
adharmah prsthato yasman mrtyur loka-bhayahkarah // 

TRANSLATION 

"Religion was manifested from the breast of Brahma, wherein is seated the Supreme Personality of 
Godhead Narayana, and irreligion appeared from his back, where horrible death takes place for the 
living entity." 

»> Ref. VedaBase => SB 3.12.25 

Remarks contd. - If dharma and adharma are not to be placed on an equal status due to their having 
risen from the two counter parts of Lord Brahma i.e. rear and the front portions, then the creation of 
dual gender from the two counter parts i.e. halves of a shell also cannot be accepted as a criterion to 
equate the social positions of the said dual gender. 

It is also erroneous to say that the Supreme Lord (implying to be Visnu) desired a partner while 
translating the B.A.U. 1.4.3. Because S.B. clarifies that it was Lord Brahma who had initially created the 
dual gender i.e. Manu and Satarupa from his body. Evidence - 

evam yukta-krtas tasya 
daivam caveksatas tada 
kasya rupam abhud dvedha 
yat kayam abhicaksate 



TRANSLATION 



While he was thus absorbed in contemplation and was observing the supernatural power, two other 
forms were generated from his body. They are still celebrated as the body of Brahma. 

PURPORT 

Two bodies came out from the body of Brahma. One had a mustache, and the other had swollen 
breasts. No one can explain the source of their manifestation, and therefore until today they are known 
as the kayam, or the body of Brahma, with no indication of their relationship as his son or daughter. 

SB 3.12.53 
TEXT 53 

tabhyam rupa-vibhagabhyam 
mithunam samapadyata 

TRANSLATION 

The two newly separated bodies united together in a sexual relationship. 

SB 3.12.54 
TEXT 54 
TEXT 

yas tu tatra puman so 'bhun 
manuh svayambhuvah svarat 
striyastc chatarupakhya 
mahisy asya mahatmanah 

TRANSLATION 

Out of them, the one who had the male form became known as the Manu named Svayambhuva, and 
the woman became known as Satarupa, the queen of the great soul Manu. 

SB 3.12.55 
TEXT 55 

tada mithuna-dharmena 
praja hy edham babhuvire 

TRANSLATION 

Thereafter, by sex indulgence, they gradually increased generations of population one after another. 
»> Ref. VedaBase => SB 3.12.52-55 

Remarks contd. - Even if it is accepted for the sake of argument that equality in creation of the dual 
gender establishes their mutual equality in social occupational roles also, then the said argument 
remains untenable because the S.B. 3.12.55 clarifies that the need of a female body was solely for the 
sake of progeny and not for any spiritual purpose. The desire of Lord Brahma to enhance the material 
creation by producing dual gender is considered to be a wholly mundane desire (it is certainly a 
mundane desire; if not, the four Kumaras and Narada would have agreed to procreate as per the order 
of Brahma) and therefore, the so-called equality of the two genders as wrongly inferred from the B.A.U. 
1.4.3. by the antagonists at most applies to the pravrtti-marga i.e. material karmic life and not to the 
nivrtti-marga i.e. the path of the spiritualists. Since, ISKCON devotees follow the nivrtti-marga (devotees 
follow nivrtti-marga because the daiva-varnasrama-dharma practiced by them is a spiritual occupation 



and not mundane like the jada-varnasrama-dharma of materialists i.e. smartas), the equality stressed in 
the B.A.U. 1.4.3. cannot be accepted and applied. 

In a higher philosophical sense, the requirement of female's association is deemed unessential for the 
progress of spiritual life and the same Upanisads proclaim this fact. Let us analyze. 

Evidences - 

I) B.A.U. 4.4.22 - "etameva pravrajino lokamicchanto brahmanah pravrajanti. etat ha sma vai tat 
purve vidvamsah prajam na kamayante kim prajaya karsyamo yesam no 'yamatmayam loka iti. te ha 
sma putraisanayasca vittaisanayasca lokaisanayasca vyutthaya atha bhiksacaryam caranti. yd hi eva 
putraisana sa vittaisana sa lokaisana. ubhe he ete esane eva bhavatah." 

Rendition 

"On realizing Him (i.e. the Absolute Truth), one becomes an ascetic (converting all his senses in culturing 
unalloyed devotion to Him). Desiring Him only as their resort, mendicants wander forth. Verily, because 
they know this, the ancient sages desired not off-springs saying, "what shall we do with an off-spring of 
this insignificant world, as we have attained the Supreme Godhead." They, verily having risen above 
the desire for sons and the desire for wealth, desire for enjoyments of different worlds (of mundane and 
celestial) lived the life of a mendicant. For the desire for sons is the desire for wealth and the desire for 
wealth is the desire for the worlds - both these are indeed, desires only." 

II) B.A.U. 1.4.17 - "prag-dara-parigrahat purusa atma prakrto dharma-jijhasottarakalam loka-traya- 
sadhanam putram dvi-pakaram ca vittam manusam daivam ca tatra manusam vittam karma-rupam 
pitr-loka-prapti-sadhanam vidyam ca daivam vittam deva-loka-prapti-sadhanam so 'kamayata." 

Rendition 

"A mundane living entity, after thoroughly having enquired in the matter of mundane religiosity and 
before the occurrence of his marriage, started desiring a for a son i.e. instrumental in the attainment 
of the three higher planets and the two-fold wealth i.e. 1) celestial and 2) mortal. Karma, through 
which the ancestral planets are attainable, are considered to be the mortal wealth; whereas, vidya, 
through which the paradise is obtained, has been considered to be the celestial wealth." 

Remarks (by RKDB) - Herein, the term 'karma' refers to the mundane fruitive activities i.e. karma- 
kanda, whereas, the term 'vidya' denotes the 'upasana-kanda' or the worship of various demigods. Both 
of these paths are undertaken by the engrossed jTvatmas, who later on sought to the married life for 
fulfilling their mundane goals. This proves that the main goal of married life is to subtly or grossly fulfil 
the material desires and the basis of that married life is the wife i.e. who is a female (vide C.C. 1.15.27). 
Therefore, certain statements depicting equality of men and women during the creative process - only 
are meant for the mundane life or pravrtti-marga. 

III) loke vyavayamisa-madya-seva nitya hijantor na hi tatra codana / 
vyavasthitis tesu vivaha-yajha sura-grahair asu nivrttir ista// 

TRANSLATION 

In this material world the conditioned soul is always inclined to sex, meat-eating and intoxication. 
Therefore religious scriptures never actually encourage such activities. Although the scriptural 



injunctions provide for sex through sacred marriage, for meat-eating through sacrificial offerings and 
for intoxication through the acceptance of ritual cups of wine, such ceremonies are meant for the 
ultimate purpose of renunciation. 

»> Ref. VedaBase => SB 11.5.11 

Remarks contd. - The desire for progeny cannot be fulfilled without copulation with female. The initial 
creation of female gender by Brahma is also mundane as it is only required to fulfil the mundane desire 
of progeny. Hence, for those desiring spiritual progress i.e. nivrtti-margTs, this so-called equality 
between two genders is not applicable. 

Thus ends the Conclusive Stand No. 2 nd . 

Prima Facie Contention No. 3 - (BRD's & MAD's stand) - Section 1.3 (Page # 2 of their paper) - 

Equal Rights to Education and Celibacy 

Direct evidence supporting the equal right to education is found in the Atharva-veda 
(11.5.18) as follows, 

brahmacaryena kanya yuvanam vindate patim 

Through brahmacarya a girl attains a suitable husband. 

So what is this brahmacarya? Sayana, the most prominent commentator on all the four 
Vedas, comments on the above Atharva-veda section: 

brahmacaryena brahma vedah tad-adhyayanartham-acaryam 

The word brahmacaryena means — by all efforts employed to study the Vedas in order to know 
Brahmanll. 

The SrTmad-bhagavatam speaks of two ladies attaining to complete Vedic knowledge: 

tebhyo dadhara kanye dve vayunam dharinlm svadha 
ubhe te brahma-vadinyau jhana-vijhana-parage 

Svadha, who was offered to the Pitas, begot two daughters named Vayuna and DharinT, both of whom 
were impersonalists and were expert in transcendental and Vedic knowledge. (4.1.64) 

Conclusive stand # 3 (RKDB's perspective) - Sayanacarya's (a pure smarta) elucidation of the term 
brahmacarya belongs to the category of yoga-rudha abhidha-vrtti following the mukta-pragraha-vrtti. 
Abhidha-vrtti means the primary definition of a word as contrary to the laksana-vrtti and vyahjana-vrtti 
(these two indicate secondary meanings of a word). Yoga-rudha is defined as a term whose definition is 
derived both through its (that term's) avayava-sakti (strength of the individual inner constituent 
syllables of a term including vowels and consonants) and samudaya-sakti (strength of all the syllables 



inclusive of vowels and consonants in aggregation) as opposed to the other three types viz., rudha, 
yaugika, and yaugika-rudha. Kindly refer to the Mahabhasya of Patanjali on Panini's AstadhyayTfor more 
explanation as well as to the Purva-mimamsa-sastra. Mukta-pragraha-vrtti is such a definition of term, 
which is allowed to growingly extend to its acme i.e. last limit as analogous to the untied horses' 
rapidest sojourn culminating far away from its origination esp. when such horses' reins are made let go. 
So, if the term brahmacarya is interpreted using the yoga-rudha abhidha-vrtti of mukta-pragraha (i.e. 
concurrent mixture of the etymological and conventional meanings of a word allowed to fledge fully till 
its last limit) type, then Sayana's interpretation is quite correct. 

However, Sayana's interpretation cannot always be applied to the term brahmacarya, because 
contextual considerations have to be emphasized, neglect of which can result in haphazard incongruent 
and irrational exposition. When, the first half part of the mantra found within the brahmacan-sukta of 
Atharva-Veda-Sarhhita 11.5.18 is quoted in connection to an unmarried girl's celibacy, the term 
brahmacarya cannot be taken in mukta-pragraha-vrtti pertaining to the yoga-rudha category. Rather, 
the term shall be interpreted only in the rudha category with abhidha-vrtti. Then the term shall come 
out to mean "only celibacy" or "abstinence from sexual intercourse of eight types". Why such meaning 
should be taken recourse to while sidelining the definition of Sayanacarya? Because, Sayanacarya's 
definition is a general and the most ideal definition of the said term and is inapplicable specifically in the 
verse quoted. We have to keep in mind that the whole Brahmacan-sukta contains the term brahma- 
carya exactly comes six times and each time it differs in meaning. How? Let us examine. 

brahmacaryena tapasa raja rastram viraksati / acaryo brahmacaryena brahmacarinamicchate // 

A.V.S. 11.5.17 

Rendition 

"A king protects his kingdom by practicing brahmacarya in the form of tapasya. An acarya also hankers 
after a brahmacanwho practices brahmacarya." 

Note by RKD: In the first half of this verse, the term brahmacarya cannot mean full-fledged study of the 
Vedas, because, according to Narada-Purana, only those of brahmana classification are allowed to study 
full Vedas. Ksatriyas and Vaisyas are not permitted to study all parts of the Vedas. A king is always a 
ksatriya and so the most idealistic definition of Sayana fails to apply here again. Moreover, a ksatriya 
king has already crossed his brahmacaryasrama and is now placed in the grihasthasrama. So, also the 
Sayana's definition cannot be applied. However, if a king abiding the laws of smritis, only unites with his 
wife for the sake of progeny, then he is also considered to be an upakurvana brahmacarl and such 
celibacy befitting household life is indicated here in the context of a ksatriya grhastha king. 

In the latter half of this verse, the Sayana's definition is fully applicable. 

brahmacaryena kanya yuvanam vindate patim / anadvan brahmacaryenasvo ghasam jigTrsati // 

A.V.S. 11.5.18 



Rendition 

"Through the practice of brahmacarya, an unmarried virgin girl acquires a young and youthful husband. 
Through the practice of brahmacarya alone, an ox and a horse is able to eat the green grass." 



Note by RKD: If we take the general definition of Sayana, we will not be able to interpret the second line 
of the above verse # 18. How can an ox and a horse be able to practice that most ideal form of 
brahmacarya which requires rigorous study of the Vedas and which ultimately produces knowledge of 
Brahman? Such activities are not possible in the animal species. Hence, Sayana's idealistic meaning 
won't work in the immediate second half of this verse. For ox and horse, brahmacarya means only 
celibacy. Ox is a celibate, by the way, due to its genital castration. Based on SB 1.4.25, women were and 
are not allowed to study Vedas and so, Vyasadeva had to compose Mahabharata for them. Hence, in the 
first half of the above verse referring to a virgin girl, the term brahmacarya means merely "celibacy" or 
"virginity". 

brahmacaryena tapasa deva mrtyumapaghnata / indro ha brahmacaryena devebhyah svarabharat // 

A.V.S. 11.5.19 

Rendition 

"Through the practice of brahmacarya in the form of tapasya, the demigods were able to wipe out the 
effects of death. Indra is able to pass down divine power to other sub-demigods by the practice of this 
brahmacarya alone." 

Note by RKD: Demigods never undergo any formal brahmacaryasrama like human beings of the upper 
three varnas. Their brahmacarya is their penances that they perform to please Lord Visnu. Because, only 
through the benediction of Lord Visnu, can demigods be able to overcame death and thus be turned 
immortal. Indra's brahmacarya also belongs to the same category as other demigods. Once again, the 
most idealistic definition of Sayana's brahmacarya cannot be applied in this verse too. 

Regarding SB 4.1.64, though commentators like VTraraghavacarya and Vijayadhvaja Tirtha agree that 
those two daughters of SvadhadevT were brahma-jhanMs and had studied Vedas, their case cannot be 
applied to the mortal Earthly planet as they were not human beings, belonged to the Pitrs. Pitrs are 
considered half-demigods or ardha-devatas and according to the explanation of Vyoma-Samhita (shall 
be described later during the analysis of BRD's Paper, Page 15, Section 5.2) given by Madhvacarya, 
JayatTrtha, and Jagannatha Yati, celestial beings like devas, pitrs, apsaras, and sages of rsi species as 
sages of human species are qualified to study Vedas based on the exceptional law. Otherwise, among 
regular human beings, only the males belonging to the upper three varnas are deemed qualified for 
Vedic studies as per the normal law. 

Thus ends the Conclusive Stand No. 3 rd . 

Prima Facie Contention No. 4 (BRD's & MAD's stand) - Section 1.4 (Pages 2 & 3 of their draft) - 

Some Hymns Reserved for Them 

There are many hymns in the Rg-veda that are reserved for recitation only by women. An 
example (Rg-veda 10.159.1-2) speaks about a woman's qualification to speak on 
transcendental topics: 

ud asau suryo agad ud ayarh mamako bhagah 
aham tad vidvala patim abhy asaksi visasahih 
aham ketur aham murdhahamugra vivacanJ 



mamed anu kratum patih sehanaya upacaret 

Let my good fortune rise with the rising sun. May I attain my husband, defeat my enemies, and 
may I always be very tolerant. May I be an excellent knower of the Vedas, and a powerful 
speaker on the same. May my husband always be pleasing and behave tolerantly towards me. 

Conclusive Stand No. 4 (RKDB's Perspective) - As elucidated in the commentaries of Jaya TTrtha and 
Jagannatha TTrtha, exceptional prerogative to study Vedas is reserved only for the celestial 
demigoddesses, nymphs, wives of the sages born in rsi, pitr, and ardha-deva species, and some highly 
qualified wives of the sages born in human race such as the historical GargT, VedavatT, and MaitreyT ( 
wives of Yajnavalkya Muni and whose names are mentioned in the Upanisads) etc. This law doesn't 
apply to ordinary mortal women of Kali-yuga especially. Even men are not qualified (though it is not 
prohibited for the males of the upper three varnas to study Vedas in Kali-yuga) enough to properly 
comprehend the Vedic literature in Kali-yuga as explained by JTva GosvamT in his Tattva-Sandarbha, 
Anuccheda 12. Our view is also substantiated by S.B. 1.4.25 - the vidhi-vakya. 

Thus ends the Conclusive Stand No. 4 th . 

Prima Facie Contention No. 5 (BRD's & MAD's stand) - Section 1.5 (Page 3) - 

Transmitters of Vedic Knowledge 

In the Brhad-devata (2.82) of Saunaka Rsi, the names of no less than twenty-six women 
who have contributed hymns to the Vedas are listed. This means that they have composed, 
practiced, taught, and initiated others in these hymns, for only the creator of a hymn or 
those coming in the creator's disciplic succession can initiate others. Many of these hymns 
can still be found today in the Vedas. The list of women is as follows, 

ghosa godha visvavara apalopanisannisat 

brahma-jaya juhur-nama agastyasya svasaditih indranJ cendramata ca sarama 
romasorvasT 

lopamudra ca nadyas-ca yarn! nan ca sasvatT 
srTr-laksa sarparajnl vak-sraddha medha ca daksina 
ratrTsurya ca savitrl brahma-vadinya Tritah 

Ghosa, Godha, Visvavara, Apala, Upanisat, Nisat, Brahmajaya also known as Juhu, Aditi - the 
sister of Agastya, Indrani, the Mother of Indra, Sarama, Romasa, UrvasT, Lopamudra, the river 
YamT, the river Nan and the river SasvatT, SrT, Laksa, SarparajhT, Vak, Sraddha, Medha, 
Daksina, RatrTandi Surya - also known as SavitrT- are famous as knowers of Brahman and are 
[the contributors of Vedic hymns]. 

Conclusive Stand No. 5 (RKDB's Perspective) - All the designations of ladies found in the above 
quotation belong to the deva-patnls, rsi-patnls, and arddha-devTs. Some (those which are famous) of 
them can be identified as follows. Upanisat is the Bhagavati Sruti, the personified goddess of Upanisads. 
Aditi is the daughter of daksa-prajapati, who is belongs to the deva species. Aditi is wife of Kasyapa 
Muni and mother of all demigods. In one particular manvantara, she also appears as sister of Agastya 



Muni. IndranT is the wife of Lord Indra and is a deva-patnT. Sarama is the chief pet she-dog (celestial 
dog species and not the mortal one) of Lord Indra - vide M.B. Adi-parva, 3.1-11. This Sarama had 
power to curse the three younger brothers of King Janamejaya, the son of ParTksit. Urvasi is a nymph. 
Lopamudra is the wife of Agastya Muni. Yam! is KalindT River Yamuna, the daughter of Sun God and 
sister of Saturn. SavitrT is the wife of Lord Brahma. Rest are daughters of Daksa Prajapati and ardha- 
devTs. Hence, the above citation by antagonists' cannot be applied to mortal women. 

Thus ends the Conclusive Stand No. 5 th . 

Prima Facie Contention No. 6 (BRD's & MAD's stand) - Section 1.6 (Page 3 of their draft) - 

Eligible to receive the Gayatri and the Sacred Thread 

The Ysms-smrti specifies the right of women to study Vedas and receive the thread, 

pura-kalpe tu narlnam maunjl-bandhanam-isyate 
adhyapanam ca vedanam savitrT vacanam tatha 

Previously women were initiated with Brahmin threads and would teach the Vedas and acquire 
knowledge of the Gayatri. 

Thus, there are quite a few places in the Vedas where women have been encouraged to teach and 
perform all kinds of sacrifices, including initiations. 

Conclusive Stand No. 6 (RKDB's Perspective) - Yama Smrti very clearly asserts that the privileges of 
mortal women to be initiated with brahmin threads and teach the Vedas were applicable traditions of 
the previous kalpa. The very phrase "pura-kalpe tu" i.e. "But, in previous Kalpa" implies the fact that 
such has not been the convention of the present Sveta-varaha-kalpa, but was customarily prevalent in 
the previous kalpa. Since, the convention found in the above verse of Yama Smrti is conditioned by the 
factor of time (i.e. it is conditioned to the previous kalpa), it is thoroughly illegitimate to make applicable 
and commence the same tradition in the present kalpa. Why? Just as the five activities were allowed in 
the previous three yugas viz., satya, treta, and dvapara, but are specifically prohibited to be followed in 
Kali-yuga, the convention pertaining to the previous kalpa is also not applicable in the current kalpa esp. 
after the clear cut prohibition of such convention for mortal women found in Manu-smrti and S.B. 
1.4.25. 

Evidences - 

I) asvamedham gavalambham sannyasam pala-paitrkam / 
devarena sutotpattim kalau pahca vivarjayet // 

TRANSLATION 

'"In this Age of Kali, five acts are forbidden: the offering of a horse in sacrifice, the offering of a cow in 
sacrifice, the acceptance of the order of sannyasa, the offering of oblations of flesh to the forefathers, 
and a man's begetting children in his brother's wife.' 



PURPORT 

This is a quotation from the Brahma-vaivarta Purana (Krsna-janma-khanda 185.180). 
»> Ref. VedaBase => Adi 17.164 

Remarks contd. - A question arises as to why then the sannyasa is still seen taken in Kali-yuga even in 
the authentic four vaisnava sampradayas? The reply is that actually, the sannyasa referred to in the 
above quoted verse only includes the concept of karma-sannyasa and jhana-sannyasa; it does not apply 
on the vidvat-sannyasa also known as bhakti-sannyasa undertaken by great acaryas of Kali-yuga like 
Ramanujacarya, Madhvacarya, and Sri Caitanya Mahaprabhu etc. But such exceptional precedents are 
nowhere to be seen in regards to allowing the mortal women to study the Vedas and making them 
adorned with a brahminical thread. Contrarily, we find the injunctions of Manu-smrti as follows: 

II) "An unmarried girl, a youthful matron (i.e. a married woman or a widow), an unread brahmana, one 
of small learning, one afflicted with disease, or uninitiated with the sacred thread must not perform the 
Agnihotra homa. For having cast such libations in the fire, these (unmarried girl, a youthful matron, 
etc.) shall go to hell, together with the person on whose behalf they do such fire-offerings; hence 
(only) a Brahmana well versed in the Vedas and in the art of performing such fire-offerings, shall act as a 
Hota (that is, submitter of the libation, or doer of the fire-offering.)" Manu Smrti 11.36-37 

And: 

"A Brahmana must never eat (a dinner given) at a sacrifice that is offered by one who is not a Srotriya 
(not well-versed in the Vedic rites), by one who sacrifices for a multitude of men, by a woman, or by a 
eunuch. When those persons offer sacrificial viands in the fire, it is unlucky for holy (men) it displeases 
the gods; let him therefore avoid it." Manu Smrti 4.205-206. 

III) amantrika tu karyeyam strmamavrdasesatah / samskarartham sarirasya yatha-kalam yatha- 
kramam // 

vaivahiko vidhih strinam samskaro vaidikah smrtah / pati-seva gurau vaso grhartho 'gni-parikriya // - 

Manu-Smrti 2.66-67 

Rendition 

"This whole series (of ceremonies) must be performed for females (also), in order to sanctify the body, 
at the proper time and in the proper order, but without (the recitation of) sacred texts. The nuptial 
ceremony is stated to be the Vedic sacrament for women (and to be equal to the initiation), serving the 
husband (equivalent to) the residence in (the house of the) teacher, and the household duties (the 
same) as the (daily) worship of the sacred fire." Manu. 2.66- 67 

Remarks (RKDB): Two things have been considered extremely forbidden by Manu for the women in 
these two verses. 1) They cannot wear sacred thread. If they were to wear sacred thread, then Manu 
would have clarified their position by saying that "Those women who don't have a sacred thread, only 
they are not permitted to do fire-sacrifice." On the other hand, Manu clarifies such a condition on the 
part of a male brahmana, by saying that: "An unread and uninitiated (uninitiated into the sacred thread) 
brahmana cannot perform sacrifice (which negatively implies that a fully scholar and sacred-thread 
holder brahmin can perform the same)". Similarly, Manu would have given clarification about women 
also. But, he has kept all women in a general category and denied their rights for the performance of 



yajha. 2) By not allowing women to perform Agnihotra Yajha (which is the most basic and commonly 
followed sacrifice to be performed by the brahmins - as considered in the Vedas), through the 
'upalaksana-nyayah' or 'the logic allowing the inclusion of similar objects of the same caliber and 
category', the Manu has indicated that if women are not allowed to do the most basic agnihotra 
sacrifice, then they cannot be allowed to do any other Vedic sacrifice (vaisnava homa of the 
SatkriyasaradTpika - which is compulsorily executed in ISKCON during the diksa ceremony - is also 
included as one of the Vedic sacrifices, because SatkriyasaradTpika is a 'VaidikT Paddhati' or a 'Vedic 
Manual of rites' as will be shown later on by quotations). One thing to remember is that the sacred- 
thread is known in Vedas as: 'yajhyopavlta' which is translated as: 'that thread which makes its holder 
come nearer to the fire sacrifice or yajha' (the term 'yajha' means 'fire sacrifice' and the term 'upavTta' 
means 'to come nearer'). So, it is ascertained from the very literal definition of the term 'yajhopavTta', 
that it is this sacred thread which gives the eligibility to a male brahmin to carry on the fire sacrifices. 
Since, women cannot have sacred-thread, they can't do the fire sacrifices, based on this logic, too. 
Neither can women bestow sacred-thread on others, since they do not possess it. Also, Satkriya-sara- 
dTpika 16th and 17th sections dealing with upanayanam and samavartanam ceremonies do not 
mention that women can be given upanayanam, but rather in their upanayanam sections, they only 
mention for a male child of the three varnas (only the term brahmacan has been used and not words 
like brahmacarini, kanya, or stri etc. which indicate women) as eligible for the sacred-thread 
ceremony which is in full compliance with SB 1.4.25 Purport by SP. 

Also, one another aspect to be considered herein is, that eunuchs have also been forbidden to perform 
the Vedic sacrifices and similarly, they also cannot wear the sacred thread. Consequently, both 
eunuchoidism and feminism have no scope in the study of Vedas and related activities. 

Ill) SB 1.4. 25 - Commentaries by various acaryas - 

i) VTraraghavacarya of Ramanuja Sampradaya says in his commentary to SB 1.4.25 as follows. 

"evam krtavatavapi munina vyasena strinam sudranam ca dvija-bandhunam trai-varnikabhasanam 
ca sruti-gocara sravanavisayah trayi rgadi-bhinno vedah na bhavati 

adhyayanasyopanayanahgatvadupanayanasya ca trai-varnikaditvat stri-sudradmam vedadhyayana- 
yogyata nasti." 

Translation by RKD (since no previous rendition is available in English). 

"Vedas having been composed in this way by Sage Vyasa, they i.e. the three Vedas divided by Rg etc. do 
not become subject for the aural reception of the women, sOdras, and dvija-bandhus who are none 
other than the semblance of the upper three varnas (dvija-bandhus are semblance of the upper varnas). 
This is because the study of the Vedas is a limb of the upanayanam-samskara and upanayanam is done 
only of the upper three varnas. Whereas, the women, sudras etc. do not undergo such procedure and 
hence are ineligible for the Vedic studies." 

iii) Vallabhacarya's SubodhinT commentary also shades great light on this verse. SP has accepted 
Vallabhacarya's commentary as bonafide and has inspired his disciples to study it - in the last paragraphs 
of His celebrated Bhaktivedanta Purports to SB 1.1.1. as follows. "Within the past five hundred years, 
many erudite scholars and acaryas like JTva GosvamT, Sanatana GosvamT, Visvanatha CakravartT, 
Vallabhacarya, and many other distinguished scholars even after the time of Lord Caitanya made 
elaborate commentaries on the Bhagavatam. And the serious student would do well to attempt to go 
through them to better relish the transcendental messages." 



"yajha-dvara hi vede strmamupayogah. avTra-vatmam patiputrahmanam tu tadabhavat trai-varnika- 
strmamapi veda-sravana-nisedhah. sudrah svatantrah na tu sevakah. trai-varnika-yajhika-sevakanam 
tadanna-bhaksanena vedarthopayoginamapatato veda-sravanasyavasyakatvat. dvija-bandhavah 
kunda-golakah samskara-rahitasca. tesamapi sruti-sravane nadhikarah." 

Rendition by RKD. 

"Only through accompaniment in yajhas, the women are allowed. (Women accompany their 
yajamana or host husbands in yajha as per the convention.) Those women who are without either 
husband or son or both (this means that even a divorced woman cannot sit in a fire sacrifice), are not 
allowed to sit in the yajhas as assisting host. The women belonging to the upper varnas also cannot 
listen and study the Vedas. The sudras (males are implied) mentioned in this verse are those who are 
independent but not those who are servants. However, those sudras (males are implied) who are 
servants of the upper three varnas and who survive on the grain of those varnas are at least 
apparently/superficially eligible to hear the Vedas because they are essentials in the Vedic activities 
(vedarthopayoginarh) (this implies to the face that those sudras who are serving the upper varnas by 
permanently staying in their houses will naturally assist their masters in the arrangement and 
completion of Vedic activities like yajha etc.). Dvija-bandhus are those who have not undergone the 
purificatory processes. They are also not qualified to listen to Vedas." 

Note: Here Vallabhacarya clearly denies the rights of women of upper varnas to study Vedas 
(automatically, the rights of women belonging to sudra class are rejected). However, he doesn't deny 
the same rights to the sudras (naturally implies male sudras) who are serving their masters. This 
means that male sudras are more fortunate than even the women of upper varnas. He uses the word 
'apatato' meaning superficial or apparently. This indicates that sudras are at least eligible to hear the 
sound of Vedic recitation although not allowed for full-fledged study with meanings. This is because 
they are serving their masters and remain in their company. But for women, this is not so. 

Furthermore, smrti says "sudrascandalatam vrajet" or that "women and sudras etc. attain the state of 
an outcaste dog-eater candala by hearing the Vedas." In Nrsimha-tapanT-upanisad (directly part of the 
Vedas and one of the important upanisads), it is said, "savTtrim laksmTm yajuh pranavam yadijamyat 
stn sudrah sa mrto 'dho gacchati. tasmat sarvada nacaste.yadyacaste sa acaryastenaiva mrto 'dho 
gacchati" which means that "if women and sudras study the Vedas, they go to hell and therefore, they 
should not do it at any time. If any acarya teaches them, then he also falls down." 

The most important thing to note is that based on SB 1.4.25, if ladies were indeed qualified to study 
the Vedas, then Sage Vyasa would not have written Mahabharata. But, we see just opposite 
mentioned in the verse. There, it is said that Mahabharata was written just to benefit the women and 
sudras etc. So, are we trying to say (if we accept the feminists' theories then we are bound to believe 
this) that Vvasadeva did not know the fact that women are allowed to study the Vedas? 

iv) SB 1.4.25 - Bhaktivedanta Purport of ACBSP & its analysis 

strT-sudra-dvija-bandhunam traytna sruti-gocara / 
karma-sreyasi mudhanam sreya evam bhaved iha / 
iti bharatam akhyanam krpaya munina krtam // 



SYNONYMS 



strl- the woman class; sudra - the labouring class; dvija-bandhunam - of the friends of the twice-born; 
fray;" - three; na - not; sruti-gocara - for understanding; karma — in activities; sreyasi - in welfare; 
mudhanam - of the fools; sreyah - supreme benefit; evam - thus; bhavet - achieved; iha - by this; iti - 
thus thinking; bharatam - the great Mahabharata; akhyanam - historical facts; krpaya - out of great 
mercy; munina - by the muni; krtam - is completed. 

TRANSLATION 

Out of compassion, the great sage thought it wise that this would enable men to achieve the ultimate 
goal of life. Thus he compiled the great historical narration called the Mahabharata for women, 
labourers and friends of the twice-born. 

»> Ref. VedaBase => SB 1.4.25 

Remarks (by RKDB) contd. - Thus it has been proved that puranas, pahcaratras, and itihasas (all counted 
as the fifth Veda) don't contain such restrictions on perusal as do the first four Vedas and because, the 
upanayanam-samskara is a purely Vedic (here purely Vedic means that although the puranas and 
pahcaratras are also Vedic, the first four Vedas are conventionally famous by the term Vedic as 
compared to the fifth Veda; just like, Pandavas were Kauravas also in one sense, because Pandavas were 
the progeny of Kuru dynasty too; but still, the Pandavas are named separate from Kauravas or the sons 
of Dhrtarastra. Similarly, though Puranas and Pahcaratras are Vedas or srutis in one sense, they are 
more popularly known as smrtis and not srutis.), it can't be bestowed upon women, sudras, dvija- 
bandhus, antyajas, and mleccha/yavanas (here, categories like sudras, dvija-bandhus, antyajas, and 
mleccha/yavanas - are all based on guna, karma, and svabhava, and not on any stereotyped seminal 
birthright consideration; B.G. 4.13 & S.B. 7.11.35 should be referred to for further clarification. Only 
the category of women is considered to be existing solely on the seminal birthright consideration, 
because you can't have a woman who is not a woman by birth, but only by guna and karma; this is not 
possible. ) Unto those who are born in sudra, antyaja, mleccha/yavana or dvija-bandhu families, the 
sacred-thread and the brahma-gayatrT mantra can only be bestowed, once they are purified by the 
pahcaratrika process and attain vipratva or brahminical qualification. But, women can never be 
considered worthy of wearing sacred thread and also for the performance of Vedic sacrifice, even after 
attaining brahminical qualifications. Because, in the below quoted excerpts, SP is clearly proving the 
disqualification of women to undergo the sacred thread ceremony and this has been practically 
demonstrated by SP in the standards he set up in ISKCON (i.e. SP gave brahma-gayatrT to women but 
not the sacred thread). Now the question is: "If women cannot undergo sacred thread ceremony, then 
sudras, and dvija bandhus also cannot undergo. Then, if according to the pahcaratrika process, the 
sudras and dvija-bandhus are promoted to the status of wearing sacred thread (on the strength of the 
famous "yatha kahcanatam yati ..."etc. verse of Tattva Sagara cited in H.B.V. 2.7), why can't the women 
be given the same benefits? The answer is: "Categories like sudras and dvija-bandus loose their very 
status of being dvija-bandhus and sudras as soon as they are elevated on the brahminical platform. 
But, this is not the case with women. Can we consider a woman to have lost her 'stntva' or the 
'womanhood' once she acquires the brahminical qualifications? No! Therefore, in ISKCON, even 
though SP revolutionarily advocated the brahma-gayatri 'Vedic mantra to be given to women (this 
tradition was not there in GaudTya Matha) during the process of uplifting them onto the semi- 
brahminical level by the simultaneous allotment of the other pahcaratrika mantras, still, these women 
were not considered fit by SP, to be given the sacred-thread. Therefore, even after attaining 
brahminical qualifications, the women were not deemed fit by SP to hold brahmin thread - proves 
two facts: 1) Women never loose their 'stntva' or 'womanhood' despite mounting on a brahminical 
platform, unlike in the case of sudras, dvija-bandhus, antyajas, and mleccha/yavanas who are all 



males. 2) The second initiation (which according to SP, includes the full-fledged upanayanam vaidika 
samskara as it is shown below in the quoted excerpts) for women is bereft of the sacred-thread 
ceremony or the upanayanam, but, only includes the brahma-gayatrT mantra and the pahcaratrika 
mantras. Hence, it can be concluded that the second initiation for women, according to SP, in ISKCON, 
is not fully fledged second initiation, but only partial second initiation, as it remains bereft of the 
sacred-thread ceremony, which, according to SP, is mandatory for the second initiation process to be 
considered fully-fledged. Now, since it is proved that the women are not entitled to receive full-fledged 
second initiation, how can it be considered that they can bestow a full-fledged second initiation onto 
their male disciples? [(The case of SaradTya and Vaikunthanatha is an exceptional compelling situation 
where SP had to unwillingly break certain rules of the scriptures, as we also saw in the early days of SP's 
performance of fire-sacrifices for his grhastha disciples to which he had regretted later on due to the 
inadvertent transgression of sannyasa-dharma done by him during those rituals. And if someone 
considers that only MayavadT sannyasTs are not allowed to do yajha, but vaisnava sannyasTs are 
permitted to do so, then, why don't we see any GaudTya Matha or ISKCON sannyasT, any RamanujT 
and Madhva sannyasT and even SrTIa Prabhupada (after that his exceptional days were over) 
personally performing those sacrifices later on?] Hence, in ISKCON, the women can be promoted to 
the semi-brahminical level, but cannot be given the sacred thread. Therefore, they loose the right to 
bestow that sacred thread onto their male disciples. The fundamentals of this logic have also been 
used by SrTIa Gopala Bhatta GosvamT in the 33rd paragraph of his Samskara DTpika as thus: 

"atah svamata-samprayi-sannyasa-dharma-sadhya-sadhana-anusthana-aprajnasya sannyasa- 
dharma-grahana-samskara-aprajhatvat grhT-guruna krtah sannyaso nirastah". 

Simpler and concise translation (by RKDB): "(SrTIa Gopala Bhatta GosvamT is making an ironic/sarcastic 
remark within the context of the vaisnava sannyasa dTksa process) Since a house-holder i.e. grhastha 
guru is unaware of the experiences and laws governing the sannyasa life, allotment of sannyasa order 
by him, unto an aspiring sannyasa candidate, has to be utterly rejected. How can a guru, who himself 
has not undertaken the vows of sannyasa, be considered fit to bestow that sannyasa?" 

Remarks contd.: If we apply the same logic here, in the context of female dTksa gurus, how can they 
(the female gurus), who themselves have not undergone the full-fledged spiritual second initiation, be 
considered fit to bestow that full-fledged second initiation (including the thread) onto their male 
disciples? Certainly not. 

Excerpts from the purport on the S.B. 1.4.25 verse by SrTIa Prabhupada: 

"The dvija-bandhus are classified with the sudras and the woman class, who are by nature less 
intelligent. The sudras and the woman class do not have to undergo any samskara save and except the 
ceremony of marriage. The less intelligent classes of men, namely women, sudras and unqualified 
sons of the higher castes, are devoid of necessary qualifications to understand the purpose of the 
transcendental Vedas. For them the Mahabharata was prepared. The purpose of the Mahabharata is to 
administer the purpose of the Vedas, and therefore within this Mahabharata the summary Veda of 
Bhagavad-gTta is placed." 

Remarks: It is clear from the mood of SP in the purport that women cannot undergo any samskara 
except the vivaha-samskara aka marriage. Now we will see how, according to SP, in the same purport, 
the upanayanam-sarhskara or the sacred thread ceremony and the spiritual initiation (second initiation 
within ISKCON) are considered to be one and same. 



Excerpt from the purport on the same verse by SP: 



"The Garbhadhana-samskara is followed by other purificatory processes, out of which the sacred thread 
ceremony is one. This is performed at the time of spiritual initiation. After this particular samskara, 
one is rightly called twice-born. One birth is calculated during the seed-giving samskara, and the second 
birth is calculated at the time of spiritual initiation. One who has been able to undergo such important 
sarhskaras can be called a bona fide twice-born." 

Note: Upanayana-samskara or the sacred-thread ceremony doesn't include the mere allotment of the 
brahma-gayatrl mantra, but also the allotment of the sacred thread, without which the ceremony is 
incomplete. 

Thus it has been proved that according to SP, both the vaidika upanayanam samskara (sacred thread- 
giving ceremony) and the spiritual vaisnava initiation (second initiation) are one and the same and 
mutually inclusive. Since, women are not given the sacred thread as per the current tradition, they 
have not been given a full-fledged upanayanam samskara but only a partial upanayanam samskara 
(only the brahma-gayatrils given to women) and therefore, their 2nd initiation is also partial. 

Similarly, in the same SamskaradTpika, SrTIa Bhatta GosvamT advocates only limited life-long 
brahmacharya-asrama for the women and not the full-fledged sannyasa-asrama as we can understand 
from the 21st and 22nd paragraphs: 

"evarh prakarena srf-haribhaktivilasa-krdbhih sri-salagrama-sevanadau dattadhikarinarh madhye 
strTnam api kauplnam vina sampradayi vaisnava-karana-suvijhyena guruna-datta-bahirvasavad- 
bheka-ahgabhuta-cTra-khanda-yugma-vasana-adi-dharanena brahmacaryya-adi-asrama-adikam-api- 
avirodha-siddham-iti. yatha sn-mahaprabhoh parsadasya sri damodarasya sikha-sutra-tyagena 
kaupma-dharanena ca kintu yoga-pattam vina sannyasena svarupakhya abhut. Yatha sri madhavf 
vaisnavi api iti. evarh srlman nityanandena prabhuna syavameva sn-raghunathadasagosvamine 
kaupmadikam dattam iti. " 

Translation (done by RKDB): 

"Thus (as earlier mentioned in the same Samskara DTpika i.e. the attainment of brahminical qualification 
through the pahcaratrika process), according to the author of Hari-bhakti-vilasa, among those who have 
been given the eligibility for the worship of Salagrama-sila, the women can also undoubtedly fulfill the 
vow of life-long celibacy (vaidika-naisthika-brahmacharya-asrama) by wearing two pieces of cloth (one 
should be the loin-cloth and other should be the upper cloth covering the chest) allotted by a 
(renounced) guru (not grhl-guru) who is an adept in implementing the vaisnava traditions and siddhanta 
of the particular sampradaya (sampradayi-vaisnava-karana-suvijhyena guruna). But, this process of 
wearing two cloths on the body (for women celibates) should not include the wearing ("kauplnam vina") 
of the special undergarments worn by a traditional male sannyasT and/or a male naisthika brahmacarl. 
Just like SrTIa Svarupa Damodara GosvamT, the internal associate of SrT Caitanya Mahaprabhu, who had 
taken sannyasa without wearing the special 'yoga-patta' cloth (yoga-patta is considered mandatory for 
a traditional vaidika sannyasi)" ("yoga-pattam vinaa"), merely by adorning himself with a "kaupina", 
having relinquished both the 'sikha' or sacred pony tail and the 'sutra' or the sacred thread. Thus, he 
came to be renowned by the title of 'svarupa'. (Note: This title is given to saffron wearing brahmacaris 
belonging to the Sankara lineage Matha in Dvaraka. Svarupa Damodara GosvamT had taken only life-long 



brahmacarya asrama and not the full-fledged sannyasa-asrama and that also from the Sankara lineage 
Matha of the Dvaraka-pTtham and therefore, he had renounced sikha and sutra.) SrTmatT MadhavTdevT 
(who is the sister of Sikhi Mahiti and is considered half among the 3 and 1/2 associates of Sri Caitanya 
Mahaprabhu as per the dictum of C.C.; even though she was a nitya-siddha-ragatmika-parikara both in 
Krsna-ITIa and in Gaura-ITIa, still, she was counted as half in the enumeration due to her being in the 
female body. If so, how can the sadhaka women be allotted a full-fledged varna status. Hence, 
women, though having undergone the second initiation, cannot be considered to be full brahmanas.) 
had also undertaken similar life-long brahmacarya-asrama. In the same way, Sri Nityananda Prabhu also 
gave only 'kauplna' and the 'bahirvasa' to Sri Raghunathadasa GosvamT (and not the yoga-patta which 
indicates the true sign of sannyasa)." Relevant corresponding verses can be read at: C.C. 2.10.108 and 
C.C. 3.2.104-106. 

Remarks contd. - Hence, it is proved that just like the women aspiring candidates for 
sannyasa/naisthika-brahmacarya-asrama - can never wear either 'kauplna' and/or the 
'yoga-patta' in the same way, women can only have brahma-gayatri mantra as a sign of having 
acquired semi-brahminical qualification and not the actual sacred thread or the yajhopavTta. Because, 
giving sacred thread to women will be considered transgression of the established tradition. We 
should also remember that the ThakuranTs and GosvaminTs of the historical GaudTya Parivaras were 
not possessing and bestowing brahma-gayatri mantra nor the sacred thread, but only the 
pahcaratrika dtksa as mentioned in the Samskara DTpika; whereas, in ISKCON, we have a mixture both 
the pancaratrika process and the purely Vedic process during the second initiation esp. of males. 

Thus ends the Conclusive Stand No. 6 th . 

Prima Facie Contention No. 7 (BRD's & MAD's stand) - Section 2 (Pages 4 & 5 of their draft) - 

Jaimini and Aitisayana 

Jaimini is the renowned composer of the literature known as Purva-mTmamsa sutras. 
According to the SrTmad-bhagavatam (1.4.21), he is the professor of the Sama-veda and 
the direct disciple of Vyasadeva. 

Jaimini's Purva-mTmarhsa sutras have been referred to by many acaryas in their works, e.g. 
Srila Jiva Goswami in his Krsna-sandarbha and Srila Baladeva Vidyabhushan in his 
Govinda-bhasya. Both these acaryas quote Purva-mTmamsa sutras as a valid and 
acceptable authority. 

As Jaimini was compiling the Purva-mTmamsa sutras, he wished to tackle the case of equal 
rights for women in all sacrifices (including dTksa). He was well aware of the school of a 
certain sage named Aitisayana, who had declared that all these sacrifices were only for the 
higher three classes and not for women and sudras. Jaimini discussed this issue in the first 
chapter of the sixth part of his Purva-mTmamsa sutras. The famous Vedic commentator 
Shabara-swami commented on these sutras. We are reproducing here the entire section 
along with the commentary of Shabara-swami. 



The entire discussion revolves around the word svarga-kamah in the following aphorism in 
the Sruti — 

darsa-purna-masabhyam svarga-kamo yajeta (Apastambha Srauta Sutra 3.9.4) 

One who desires heaven should perform the Darsa and Purna-masa sacrifices. 

Jaimini in the Purva-mTmarhsa sufras (6. 1.3. 6) presents the view of the opposite party 
(purva-paksa) first, 

lihga-visesa-nirdesat pum-yuktam-aitisayanah (Sutra 6) 

The Sage Aitisayana says that since the gender used in the aphorism is masculine (svarga- 
kamah), therefore only males are eligible. 

Commentary: darsa-purna-masabhyam svarga-kamo yajetetyevam-adi samamnayate. tatra 
sandehah. kirn svarga-kamam pumamsam-adhikrtya yajetety-esa sabda uccaritah? atha 
va'niyamah striyarh pumamsarh ca? iti. kirn praptam? pum-lihgam-adhikrtam mene aitisayanah. 
kutah? lihga-visesa-nirdesat. pum-lihgena visesena nirdeso bhavati, svarga-kamo yajeteti. 
tasmat puman-ukto yajeteti, na strf. 

Translation of Commentary: The aphorism = One who desires heaven should perform the 
Darsa and Purna-masa sacrifices' is seen in the Vedas. In that there is a doubt. Is the aphorism 
recited keeping in mind only a male, or both male and female? The sage Aitisayana says that 
only males are eligible. Why? It is because the masculine gender has been specified in the word 
svarga-kamah in the aphorism. This word refers to a man, and therefore only men are allowed, 
and not women. 

Jaimini then gives his conclusion: 

jatim tu badarayano 'visesat tasmat stry ap\ pratTyeta jaty arthasyavisistatvat (Sutra 8) 

Vyasa, however, says that both ladies and men belonging to the upper three classes are fit for 
all sacrifices, as there is no distinction of class between males and females in the word svarga- 
kamah. 

Commentary: tu-sabdah paksarh vyavartayati. naitadasti purhso 'dhikara iti. jatirh tu 
badarayano 'dhikrtam manyate sma aha. kim-ayam svarga-kama iti jati-sabdah samadhigatah? 
netyaha. katham tarhi? yaugikah, svargeccha-yogena vartate. kena tarhi sabdena jatir-ukta ya 
adhikrteti gamyate. nava ca vayam brumo jativacana iha sabdo 'dhikaraka iti. kirn tarhi? svarga- 
kama sabdenobhava 'pi strT-purhsavadhi kriyate iti. ato na vilaksitam pum-lihgarh iti. kutah? 
avisesat. na hi saknoty-esa vibhaktih svarga-kamam lihgena visisfum. katham? laksanatvena 
sravanat. svarge kamo yasya tam-eva laksayati sabdah. tena laksanenadhikrto yajeteti sabdena 
ucyate. tatra laksanam-avisistam striyarh purhsi ca. tasmac-chabdenobhava 'pi strT-purhsav- 
adhikrtav-iti gamyate. tatra kenadhikarah striya nivartyate? vibhaktya iti cet. tan-na. kasmat? 
pum-vacanatvat. strT-nivrttav-asaktih. purhso vibhaktya punar-vacanam-anarthakam-iti ced na. 
anarthakyo 'pi strT-nivrtter-abhavah. parisahkhyayam svartha-hanih. parartha-kalpana prapta- 
badhas ca. na canarthakyam. nirdesarthatvat. tasmat stry api pratTyeta jaty arthasyavisistatvat. 



Translation of Commentary: By the word Jtu' in this sutra, the purva-paksa is refuted. It is not 
that only males have the right. Those belonging to the upper three classes, whether men or 
women, are bonafide, as said by Vyasadeva. A question is to be asked here. Is the word 
jsvarga-kamah' to be considered as a word which defines a group or as a word which points to 
a single person? The other party says, — It cannot point to a group, because the way in which it 
is grammatically formed points only to a single person, and that also a male. II 

However, we (the uttara-paksa) say that the word jsvarga-kamah' cannot refer only to a male. 
Why? Because of its non-speciality. The word cannot be restricted only to the male species 
because it emphasizes eligibility over gender. The emphasis is on the fact that — One who 
desires heaven should perform sacrifices.il The rightful performers of the sacrifice are indicated 
by the word j/ajet. If it is said that the word jsvarga-kamah' is of masculine gender by rules of 
grammar, then we (the uttara-paksa) say that it is not so, for assuming that only males are 
indicated will lead to the following problem: 

The purpose of the word svarga-kamah is to state that whosoever desires to go to heaven 
should perform the sacrifices. Since it is a well-observed fact that even women desire heaven, if 
the purpose of the original aphorism was to state that only men should perform the sacrifices 
then the language would have had to include specific wording to state that it did not apply to 
women. 

Therefore, women are also included in the three higher varnas that can perform sacrifices. 
Thus, in the opinion of Vyasadeva, even women are eligible to perform all sacrifices. 
Later commentators also give the example that the statement jbrahmano na hantavyah' — 
a brahmana should never be killed — also includes a brahmanl This shows that even 
though male species may be indicated in an aphorism, it often includes females. 

Moreover, the original sutra contained the name of a sacrifice, = Purna-masa'. Ladies who 
performed these sacrifices are thus rightfully known as = Paurna-masT . 

Conclusive Stand No. 7 (RKDB's Perspective) - Though our acaryas like SrTIa JTva GosvamTand SrTIa 
Baladeva Vidyabhusana have at times quoted from the Purva-mimamsa-sutras (P. M.S.) of Jaimini in their 
writings, not always he has been taken to substantiate their claims but rather to refute his stand too. As 
we shall analyze later in this section, on numerous occasions in Vedanta Sutra, Vyasadeva has differed to 
a great extent from Jaimini's views. Hence, Jaimini cannot be take for granted as an absolute authority 
in all matters. 

As critically analyzed during the critically elaborate rebuttal of Prima Facie Contention # 1, Apastamba 
Srauta Sutra and all other Vedic corollaries have to be interpreted and examined on the strength of 
smrtis (primary among which is Manu Smrti), itihasas (primary in the midst of which is Mahabharata), 
and puranas (chief among which is S.B.). And if there is found any apparently mutual inconsistency 
prevalent between the trio of smrtis, itihasas, and puranas, then the authority of S.B. should stand the 
foremost at least for the GaudTya Vaisnavas. 

Once so established, Jaimini's and SabarasvamT's (i.e. SabarasvamT was a non-vaisnava smarta) 
prolong argumentative analysis, which apparently seems correct, suffers the blow of incongruence 
with the proposition of S.B. 1.4.25 and hence looses value. As previously analyzed, S.B. 1.4.25 rejects 
the eligibility of mortal women to study the Vedas and their corollaries. The same conclusion has been 



acaryas like Sri VTraraghavacarya and Sri Vallabhacarya. SrTIa Prabhupada also confirms the same along 
with Sri Madhvacarya, Sri Jaya TTrtha Muni, and SrT Jagannatha Yati. Consequently, Jaimini's conclusively 
faulty analysis of A.S.S. 3.9.4. cannot be accepted by the followers of Mahaprabhu. 

If according to S.B. 1.4.25, ladies and labour class men cannot be bestowed upanayanam sarhskara 
without which they are ineligible to study the Vedas, how can the same women and sudras (i.e. sudras 
according to guna, karma, and svabhava; whereas, women according to their very birth as elucidated 
earlier) be considered eligible to perform the ritualistic rites propounded in those Vedas and their 
ancillary literature like A.S.S. etc.? Certainly not. 

Jaimini has mentioned Badarayana i.e. Vyasadeva in his P.M.S. 6.1.3.8 (quoted above by antagonists) as 
follows to erroneously substantiate his (Jaimini's) stand of establishing the feminine rights for the 
performance of Vedic rites in an independent way i.e. Jaimini and his commentator SabarasvamT are 
both of the opinion that females belonging to three upper three classes (varnas)are allowed to execute 
Vedic rituals independently as the males of upper three classes are entitled to perform. However, Vyasa 
has been misquoted by Jaimini. Why? Because, as Vallabhacarya explained in his commentary to S.B. 
1.4.25 (quoted earlier by us), women are only allowed to secondarily participate in the yajhas and other 
Vedic rituals as the assistant of the main yajamana i.e. the main host i.e. either her husband or her son. 
If a woman is 'avTravatT meaning she is devoid of either husband or son, she cannot take part in any 
Vedic ritual. If we mistakenly take Jaimini's and SabarasvamT' s claims to establish independent feminine 
rights for the performance of Vedic rituals, then S.B. 1.4.25's vidhi-vakya by Vyasadeva will be nullified. 
Hence, Jaimini and SabarasvamT have erroneously interpreted Badarayana Vyasadeva in P.M.S. 6.1.3.8 
without penetrating into the actual conclusion of Vyasa as depicted in S.B. 1.4.25. 

As to the later anonymous commentators on the P.M.S. who claim that the male species indicated in 
Vedic aphorisms is automatically inclusive of female gender, our reply is that the example of "brahmano 
na hantavyah" they (i.e. those later commentators) quote to include brahmanls through inference is a 
quite wrongly applied concept. Why? Because when the killing of both the whole feminine class in 
general and the brahmanas (i.e. males) has been strictly prohibited in a mutually separated concurrent 
enumeration as a sinful activity by the injunctions of smrtis, puranas, srutis, and especially SrTmad- 
Bhagavatam 6.2.9-10, how then can it be speculated that the term 'brahmano' implies to 'brahmanls' 
also? If the term 'brahmano' did imply to 'brahmanls' also, then the killing of women class should not 
have been listed separately from the killing of a (male) brahmana. But we find it otherwise in S.B. 6.2.9- 
10 thus establishing the concocted interpretation of the later commentators on P.M.S. as totally bogus. 

Evidence - (from S.B. 6.2.9-10) - 

stenah sura-po mitra-dhrugbrahma-ha guru-talpa-gah / stri-raja-pitr-go-hant'aye ca patakino 'pare// 

»> Ref. VedaBase => SB 6.2.9 
SrTmad-Bhagavatam Lectures 

"One who is unfaithful to his friends, mitra-dhruk; brahma-ha, one who has killed a brahmana or a 
Vaisnava, brahma-ha. And guru-talpa-gah: and one who has dishonored a spiritual master or teacher. 
StrT-raja-pitr-go-hanta, one who has killed a woman, one who has killed a king, and one who has killed a 
cow. These are all the severest type of sinful activities." 



Lecture on SB 6.2.9-10 -- Allahabad, January 15, 1971 : 

So the assistants of Yamaraja charged that "This man was throughout his whole life a sinful man. 
Therefore he is punishable and we must take him to the Yamaraja." And the Visnudutas protested that 
"Even though he was sinful throughout his whole life, because he once uttered the holy name of 
Narayana some way or other— it doesn't matter— therefore he is now free from all reaction of sinful 
life." And he has spoken that there are different kinds of sinful life, and he has described some of them. 
Stenah. Stenah means stealing, thieves, burglars. They are very sinful. Stenah; sura-pah, drunkard, 
intoxicant, those who are addicted to intoxication. So stealing and drinking, these are the honorable 
occupations of the moralist. But they are condemned by the Yamaraja..., by the Visnu... Stenah sura-po 
mitra-dhruk ( SB 6.2.9 ). One who is unfaithful to his friends, mitra-dhruk; brahma-ha, one who has 
killed a brahmana or a Vaisnava, brahma-ha . And guru-talpa-gah: and one who has dishonoured a 
spiritual master or teacher. StrT-raia-pitr-ao- hanta, one who has killed a woman, one who has killed a 
king, and one who has killed a cow. These are all the severest type of sinful activities. Ye ca patakino 
'pare. Some of the sinful activities are mentioned here. And besides these sinful activities, there are 
other, many. 

Thus ends the quoted evidence. 

As to the antagonists' assertion that the female performers of Darsa-purna-masa sacrifice (the sacrifice 
which bestows paradise) are allotted the conventional designation of 'Paurna-masT, we have serious 
objections. The opponents are desirous of establishing the rights of common mortal women (i.e. they 
have a covetous intention of applying the exceptional rule to the normal rule) to perform such sacrifices, 
but as explained in the earlier cited commentaries of Jaya Tirtha etc., only highly qualified rsi-patnls of 
yore were entitled to such rights. Such being the case, we only come across extremely scarce puranic 
and Vedic cases of such mortal women who have had performed such yajhas in the Vedic ages. The only 
famous case to be recorded is that of the BhagavatT PaurnamasT Devi i.e. mother of Sage SandTpani who 
acts as yoga-maya in the prakata-ITIa (i.e. manifest pastimes) of Lord Krsna as depicted in SrTIa Rupa 
GosvamT's Vidagdha-madhava-nataka numerous times. 

Why Jaimini cannot be taken as an authority for granted? Because, Jamini, after being a direct disciple 
of Vyasadeva and the appointed acarya of Sama Veda, shares following grave differences of opinion 
and interpretation with Vyasadeva in the evidences as shown below - 

I) Govinda Bhasya 

"atha yasu vidyasu deva evopasyastasu tesamadhikarah syanna veti vicaryate. chandogye (3.1.1.) "asau 
va adityo deva-madhu tasya daureva tirascina-vamsa" ityadina sOryasya deva-madhutvam 
pratipadyate rasmlnarh chidratvarh ca tatra vasurudraditya-marut-sadhyah pahca-deva-ganah sva- 
mukhyena mukhenamrtarh drstvaiva trpyantTtyadi cocyate. sOryasya madhutvam ca rgadi-prokta- 
karma-nispadyasya rasmi-dvara praptasya rasasyasrayataya vyapadisyante. evamanyatrapyanya- 
devopasana ca grahya. tatra tavatparamatamaha." 

Translated Purport of SrTIa Baladeva Vidyabhusana 

"Now will be considered the question of whether the devas are eligible or not to engage in those 
meditations where they themselves are the object of meditation. In the Chandogya Upanisad (3.1.1) is 
the statement asau va adityo deva-madhu tasya dyaur eva tirascma-vamsah (The sun is honey for the 



devas. The heavenly planets are the crossbeam, the sky is the beehive, and the rays of sunlight are the 
children). The sun is here the honey of the devas and the rays of sunlight are the openings (for drinking 
the honey). Five classes of devas, the vasus, rudras, adityas, maruts, and sadhyas, all headed by their 
leaders, gaze at the honey of the sun and become happy. That is said here. The sun is here called honey 
because it is the abode of a certain sweetness one becomes eligible for by performing certain religious 
works described in the Rg Veda and one attains by entering through the doorway of the sun's rays. In 
other places in the scriptures it is said that the devas can perform these meditations. In this matter he 
now explains the opinions of others." 

V.S. 1.3.31 (Bhavadhikaranam) 

madhv-adisv asambhavad anadhikaram jaiminih 

madhu-adisu - in madhu-vidya and other Vedic meditations; asambhavat - because of impossibility; 
anadhikaram - qualification; jaiminih - Jaimini. 

Rendition 

"Jaimini says the devas do not engage in madhu-vidya and other forms of Vedic meditation because it is 
not possible for them to do so." 

Govinda Bhasya 

"jaiminih devanam madhvadisu vidyasvanadhikaram manyate. kutah asambhavat. na hi 
svayamupasyah sannupasako bhavitumarhati ekasminnubhayasambhavat vasutvadi-prapter-madhu- 
vidya-phalasya siddhatvenarthitvasambhavacca." 

Translated Purport of SrTIa Baladeva Vidyabhusana 

"Jaimini Muni thinks that the devas are not qualified to engage in madhu-vidya and other forms of Vedic 
meditation. Why? The sutra says asambhavat (because it is not possible for them to do 
so). The object of worship cannot also be the worshiper. It is not possible for one person to be both. 
Furthermore, because the devas do not aspire to attain the result of madhu-vidya meditation, namely to 
become vasus or exalted devas, because they already are vasus and devas." 

Sutra 32 

jyotisi bhavac ca 

jyotisi - in the splendor; bhavat - because of existence; ca - and. 

Rendition 

"And because the devas do meditate on the effulgent Supreme Personality of Godhead." 
Govinda Bhasya 

""tad-deva jyotisam jyotih" (B.A.U. 4.4.16) ityadi-sruter-jyotisi parasmin brahmani tesamupasakataya 
bhavacca na tasvadhikarah. brahmopasanasya deva-manusya-sadharanye 'pi visisya devanam tat- 
kathanam tesamitaropasana-nivrttim dyotayati." 



Translated Purport of Srila Baladeva Vidyabhusana 



"The Brhad-aranyaka Upanisad (4.4.16) says 

tad deva jyotisam jyotih (the devas meditate on the Supreme Personality of Godhead, the light of all 
lights). Because the devas do meditate on the Supreme Personality of Godhead, who is described in this 
passage from the sruti as the supreme effulgence, they naturally do not engage in the madhu-vidya and 
other inferior meditations. The explanation that the devas, as well as the human beings, naturally 
engage in meditation on the Supreme Personality of Godhead shows that the devas are averse to any 
other kind of meditation. " 

Govinda Bhasya 

"evarh prapte bravlti." 

Translation of the Purport by Sri Baladeva Vidyabhusana 

"Now that this view has been expressed, he (Vyasa) gives his opinion." 

Sutra 33 

bhavam tu badarayano 'sti hi 

bhavam - existence; tu - but; badarayanah - Vyasadeva; asti - is; hi - because. 

Rendition 

"Vyasadeva says the devas do engage in these meditations." 
Govinda Bhasya 

"tu sankacchedarthah. tasvapi madhvadisupasanasu bhavam devadhikarasya bhagavan badarayano 
manyate. hi yasmadaditya-vasvadmamapi satam svavastha-brahmopasanaya sva-bhavapti-purvaka- 
brahma-lipsa sambhavo 'sti. karya-karanobhayavastha-brahmopasanasyatravagamat. idanTmaditya- 
vasvadayah santah svavastha-brahmopasmah kalpantare 'pyadityadayo bhutva adityadyantaryami- 
karanabhutarh brahmopasya muktah santas-tad-gamisyantTti bhavah. na cadityadi-sabdanam brahma- 
paryantatve manabhavah. "ya eta maivam brahmaupanisadam veda" (Ch. U. 3.11.3) ityupa- 
samharasya manatvat. na ca vidya-phalasya vasutvadi-prapteh. siddhatvadarthitvasambhavah. loke 
putrinameva satam janmantare putra-lipsa-darsanat. evarh ca brahmana evopasyatvat "tad-deva 
jyotisam jyotih" (B.A. U. 4.4.16) ityapi supapannam. "prajapatirakamayata prajayeyeti sa etadagni- 
hotram mithunamapasyat. tadudite suryo 'juhot." Iti. "deva vai satramasata" ityadi srutyantara- 
siddhah karmadhikarasca tesarh na virudhyate. loka-sahraharthaya bhagavadajhaya tat-karanat. nanu 
madhu-vidyadi-salinamaneka-kalpa-paryantarh vilambarh sahisnunarh katharh mumuksutvarh brahma- 
lokanta-sukha-vaitrsnyatattvat satyam. tad-bodhaka-sastradadrsta-vaicitryasya niyamakatvacca 
tadrsah kecidadhikarinah sambhavantiti svlkaryam. idamadhikaranam purvarthe kaimutya-dyotanaya. 

Translated Purport of SrTIa Baladeva Vidyabhusana 



"The word tu (but) is used here to dispel doubt. Lord Vyasa thinks the devas are able to engage in 
madhu-vidya and other kinds of Vedic meditation. The word hi (because) here implies "desiring to again 
become devas and adityas, they worship the Supreme Personality of Godhead as the archetypal deva 
and aditya. 

Because of this worship they develop a desire to gain the company of the Supreme Personality of 
Godhead. In this way it is possible for them to engage in the madhu-vidya and other Vedic meditations." 
This is so because it is understood that the worship of the Supreme Personality of Godhead is both the 
goal and the means of attaining the goal. 

They who are now vasus, adityas, and other kinds of devas meditate on the Supreme Personality of 
Godhead as the archetypal vasu and aditya. At the end of the kalpa they become vasus and adityas and 
engage in the meditation and worship of the Supreme Personality of Godhead, who is the Supersoul in 
their hearts, and who is the cause of their becoming vasus and adityas again. As a result of this worship 
they will eventually become liberated. 

The words aditya, vasu, and the names of the other devas, are all also names of the Supreme 
Personality of Godhead. This is confirmed by the words ya etam evam brahmopanisadam veda (He who 
understands this Upanisad describing the Supreme Personality of Godhead) at the end of the Upanisad. 

It is not that because the devas have already attained their exalted positions 

therefore they have no desire to become devas and therefore have no interest in attaining the results of 
Vedic meditation. This is so because it is seen in this world that many people, even though they already 
have sons in this lifetime, yearn to again have sons in the next life. Furthermore, because they are 
actually meditations on the Supreme Personality of Godhead the madhu-vidya meditations of the 
devas are described in the words of the Brhad-aranyaka Upanisad (4.4.16) tad deva jyotisam j'yotir 
(The devas meditate on the Supreme Personality of Godhead). 

The scriptures say prajapatir akamayata prajayeyeti sa etad agnihotram mithunam apasyat. tad udite 
surye 'juhot. (The demigod Brahma desired: "Let me create children." He then saw two agni-hotra 
sacrifices. When the sun rose he performed agni-hotra sacrifices). The scriptures also say deva vai 
satram asata (the devas then performed a Vedic sacrifice). These and other passages from the 
scriptures show that the sruti does not disagree with the idea that the devas are able to perform Vedic 
sacrifices. They perform these sacrifices by the order of the Supreme Personality of Godhead in order to 
protect the material world. 

Now someone may object: They who perform the madhu-vidya and other Vedic meditations must wait 
many kalpas before they attain liberation. How is it possible for one who yearns for liberation to 
tolerate such a delay? They who yearn for liberation do not desire to enjoy any material happiness, even 
the happiness of Brahmaloka. 

The answer is given: This is true. Still, the scriptures explain that because of certain unknown past 
actions some persons voluntarily postpone their personal liberation to take up the duties of 
administering the affairs of the material world. This adhikarana (i.e. sub-section of Vedanta Sutra) shows 
that because even the devas perform the ordinary Vedic duties, how much more so should human 
beings perform these duties." 



ID 



sabdo na yatra puru-karakavan kriyartho. 



sabdah - speculative sound; na - not; yatra - where there is; puru-karakavan - resulting in fruitive 
action; kriya-arthah - for the matter of sacrifice; 

TRANSLATION 

What is realized as the Absolute Brahman is full of unlimited bliss without grief. That is certainly the 
ultimate phase of the supreme enjoyer, the Personality of Godhead. He is eternally void of all 
disturbances and fearless. He is complete consciousness as opposed to matter. Uncontaminated and 
without distinctions, He is the principle primeval cause of all causes and effects, in whom there is no 
sacrifice for fruitive activities and in whom the illusory energy does not stand. 

»> Ref. VedaBase => SB 2.7.47 

TTka-kara-ganera Tatparya 

1. Bhagavatarka-marTci-mala - by Bhaktivinoda Thakura 

2. Amrta-pravaha-bhasya - by Bhaktivinoda Thakura 

3. Visvanatha 

4. Kaviraja 

5. SrT-JTva 

6. SrTdhara 

7. Madhva 

8. Vijayadhvaja 

9. VTraraghava 

10. Siddhanta-pradTpa 

11. Vallabha 

12. Vivrti 

Note (by RKDB) - Since, Bhaktivinoda Thakura and Kaviraja GosvamT have not composed formal 
commentaries on S.B. either in Bangla or in Sanskrt, among the hierarchy of commentators specifically 
on S.B., the Siddhanta PradTpa Sanskrt commentary by Sukadevacarya of Nimbarka Sampradaya stands 
on the seventh rank and SrTIa JTva GosvamT' s Krama Sandarbha Sanskrt commentary on S.B. stands on 
the second level. SP has quoted many times from the Siddhanta PradTpa in his Bhaktivedanta Purports to 
S.B. 

Now the commentaries on S.B. 2.7.47 by SrTIa JTva GosvamT and SrT Sukadevacarya shall be reproduced 
below. 

i) Krama Sandarabha - "yatra kriyadayo yajnadyarthah purukarakavan na sabdo pravarttata 
ityarthah. kintvaupanisadam purusamityadirTtya kevalamupanisadeva prakasika bhavatftyarthah." 

Rendition 

"In whom (in the personality of Absolute Truth or Para-brahman) the Vedic passages (i.e. sabda) 
depicting the ritualistic procedures of fruitive fire sacrifices (i.e. karma-kanda-paraka-veda-vakya) do 
not exist (i.e. the Absolute Truth cannot be attained by following such Vedic statements which inspire 
the performance of fruitive sacrifices). But the Absolute Truth, who is propounded by the last part of the 
Vedas i.e. srutis or upanisads, can be attained by those same upanisads only (i.e. through the brahma- 
vidya or the spiritual knowledge of the upanisads only the Para-brahman is obtainable)." 



Note (by RKDB) - Vedic sacrifices can be executed either as an offering to please Lord Visnu without 
possessing any fruitive desires or with the aim of fulfilling mundane volition. But Brahman is not to be 
attained by following such Vedic passages which incite the performer to do fruitive sacrifices. Rather, He 
is achieved by the contemplation on such Vedic passages which illustrate the svarOpa or the nature of 
that Absolute Truth i.e. the spiritual knowledge of the Upanisads. When JTva GosvamT says that only 
through upanisads Brahman is obtainable, it means that among the four Vedas and its corollaries only 
upanisads are relevant for fulfilling this task and not that the relevance of other scriptures like puranas 
and itihasas gets destroyed. 

ii) Siddhanta PradTpa - "amnayasya kriyarthatvamiti jaimini-matam ca nirakaroti sasvaditi dvayena." 

Rendition 

"Jaimini only accepts those Vedic passages as relevant which instruct their readers to become engaged 
in the performance of Vedic fruitive rituals. But here, (in the current verse of S.B. 2.7.47) the said 
opinion of Jaimini is thoroughly refuted by the verse commencing from sasvat etc. i.e. the whole 

verse._(According to the Purva-mimamsa of Jaimini, Upanisads and those other portions of Vedas which 
do not give ritualistic instructions, but only portray the nature of the Absolute Truth, are considered to 
be irrelevant portions of the Vedas because such passages are without any fruit or aim. Jaimini considers 
that only the ritualistic activities i.e. krlya or karma prescribed in the Vedas have a prefixed goal or fruit 
to be attained, whereas the jhana or brahma-vidya i.e. the spiritual knowledge of Para-brahman cannot 
bestow produce any result because it is not an activity or kriya. Only actions produce result and not the 
knowledge.)" 

Thus ends the Conclusive Stand No. 7 th . 
Prima Facie Contention No. 8 (BRD's & MAD's stand) - Section No. 3.1 (Page 6 th of their draft) - 

Manu-samhita 

Srila Prabhupada often quoted the following selections from Manu-samhita: 

na stri svatantryam-arhati (9.3) 

Women should not be given independence. 

And also, 

pravrttir esa bhutanam nivrttis tu maha-phalah (5.56) 

Everyone in material life is attracted to furthering the way of attachment (pravrtti-marga), but the 
greatest treasure is to be gained by following the path of detachment (nivrtti-marga). 

However, Srila Prabhupada did not always support the conclusions of this literature: 

Yes, but we do not keep him sudra. A devotee is no longer sudra. We are creating brahmanas. Just like 
these Europeans and Americans. They, according to Manu-samhita, are mlecchas, yavanas. But we are 



not keeping them mlecchas and yavanas. Just like these European and American boys. They are 
accepting the Vedic regulative principles: no illicit sex, no meat-eating, no intoxication, no gambling. So 
they are no more sudras or candalas. They are brahmanas. (Room Conversation, 5 June 1974.) 

According to the Manu-samhita you are all mlecchas and yavanas. You cannot touch the Manu-samhita, 
what to speak of translating it. So if you try to follow the Manu-samhita then you become a mleccha and 
yavana and your career is finished. (Secretary's letter to Madhusudana, 19 May 1977.) 

Conclusive Stand No. 8 (RKDB's Perspective) - 

The said contenders have cited SP's letter to Madhusudana dated 19 th of May 1977 to prove the 
inefficacy and irrelevance of Manu-smrti for the western devotees, at least according to SP's apparent 
stand. However, it is to be noted here that the same SP has also corroborated the dictums of Manu 
Samhita 9.3 & 5.56 (i.e. cited by the contenders above to substantiate the theme of everlasting 
subordination of the female gender to the male gender and the analysis of pravrtti and nivrtti margas). 
Therefore, it is to be concluded that only certain passages of Manu-smrti are to be considered 
inapplicable for the ISKCON devotees to be followed, whereas, other portions of the same text are to be 
abided by. SP doesn't discount the notion of stn-dharma which acts as one of the fundamentals in 
varnasrama-dharma. The notions of Manu-smrti that SP dismisses is the one which makes the 
classification of the four varnas and asramas based on the seminal birthright conception and the 
consequent exclusion of the mlecchas, yavanas, outcastes etc. from the varnasrama system too. There 
are assertions to be found in Manu-smrti which classify the varnasrama principle on the seminal system 
of perverted castes and the rejection of mlecchas etc. into such a structure. Only such assertions have 
been refused acceptance by SP in the above cited letter to his disciple. Why such statements of Manu- 
smrti have been rejected belief by SP? Because of the below mentioned double reasons. 

1) If we accept such propositions of Manu-samhita to be the original part of the text, then also, due to 
the contradiction of such passages with the final verdict of Mahabharata and SrTmad-Bhagavatam, they 
appear to loose value (because the itihasas and puranas are stronger in hierarchical authority than the 
smrtis as shown earlier). Evidences - 

(i) "yasya yallaksnam proktam pumso varnabhivyahjakam / yadanyatrapi drsyeta tat tenaiva 
vinirdiset//"(S.B. 7.11.35) 

Rendition 

"If one shows the symptoms of being a brahmana, ksatriya, vaisya or sudra, as described above, even if 
he has appeared in a different class, he should be accepted according to those symptoms of 
classification." (Taken from B.B.T. Translation) 

»> Ref. VedaBase => SB 7.11.35 

(ii) "kirata-huna-andhra-pulinda-pulkasa-abhTra-sumbha-yavanah-khasadayah / ye 'nye ca papa yad- 
apasrayasrayah sudhyanti tasmai prabha-vTsnave namah //" 



Rendition 



"Kirata, Huna, Andhra, Pulinda, Pulkasa, AbhTra, Sumbha, Yavana, members of the Khasa races and even 
others addicted to sinful acts can be purified by taking shelter of the devotees of the Lord, due to His 
being the supreme power. I beg to offer my respectful obeisances unto Him." 

»> Ref. VedaBase => SB 2.4.18 

(iii) "yan-namadheya-sravananukfrtanad yat-prahvanad yat-smaranad api kvacit / svado 'pi sadyah 
savanaya kalpate kutah punaste bhagavan nu darsanat //" 

Rendition 

To say nothing of the spiritual advancement of persons who see the Supreme Person face to face, even 
a person born in a family of dog-eaters immediately becomes eligible to perform Vedic sacrifices if he 
once utters the holy name of the Supreme Personality of Godhead or chants about Him, hears about His 
pastimes, offers Him obeisances or even remembers Him. 

»> Ref. VedaBase => SB 3.33.6 

(iv) "sudra caitad bhavellaksanam dvije tacca na vidyate / na vai sudro bhavecchudro brahmano 
brahmano na ca //" (M.B. 8.189.8) 

Rendition 

"In those born in the family of sudras (where rest of the family is sudra according to guna, karma and 
svabhava), if the attributes pertaining to the brahmana varna are seen prevalent, whereas in those born 
in the family of brahmanas, the characteristics of the sudra varna are seen existing, then the said sudra 
is not a sudra and the said brahmana is not a brahmana." 

(v) "na viseso 'sti varnanam sarvam brahmamidam jagat / brahmana purva-srstam hi karmbhih 
varnatam gatam //" (M.B. 1.188.10) 

Rendition 

"Previously there was no categorization of the four varnas among the human beings because the whole 
world created by Lord Brahma was full only with the brahmanas. Later on, the varnas were divided 
according to the various actions (karma). 

Remarks (RKDB) contd. - 2) But in actuality, such passages of Manu-smrti as rejected by SP are to be 
certainly considered as interpolations into the text. Because, a scripture of the status of Manu-smrti can 
never contradict the fundamental principles of Vedic dharma, which rather seem contradicted in the 
certain texts of interpolated Manu-smrti available nowadays. As for example, there is found a clear cut 
injunction in Mahabharata, other puranas and Vedas about the prohibition of the consumption of cow 
beef. But, if certain versions of Manu-smrti do seem to permit consumption of cow beef, what else is to 
be thought of except for the certain possibilities of interpolation. Since, two of the most authentic 
scriptures of Vedic literature viz., M.B. and S.B. clearly contradict Manu-smrti's certain views on 
mlecchas etc., such passages are interpolations for sure. Also, the same Manu-smrti also contains 
mutually contradictory passages wherein, the classification of sudras etc. is found based on actions and 
nature as par the instruction of B.G. 4.13. For this reason too, the inconsistent views of Manu-smrti on 
mlecchas etc. are no doubt annexations inserted in the later period as BVT and SBSST also have 
remarked in their writings. 



But, contrastingly to the above analysis, when SP supports the dictum of Manu-smrti regarding women's 
dependence and subordination to men, how can such a text be considered either interpolated or 
irrelevant (as what the said contenders are trying to establish) esp. when the same principle is also 
found substantiated in M.B. and in S.B. 7.11.25 (See Appendix 10.4 of our draft)? Hence, the fallacious 
effort of the contenders to show the irrelevance of Manu-smrti cannot withstand our conclusive 
analysis, since their own citations from Manu-smrti accepted by SP contradict what they try to prove 
(i.e. they try to prove the social equality of both genders) and their citations from Manu-smrti not 
accepted by SP (those citations about the rejection of mlecchas from the varnasrama structure have 
nothing to do with the notion of the equality of the two genders) do not establish what they try to 
establish. 

Thus ends the Conclusive Stand No. 8 th . 
Prima Facie Contention No. 9 (BRD's & MAD's stand) - Section No. 3.2 (Pages 6 th & 7 th of their draft) - 

Contradictions 

Manu-samhita says different things about women. Sometimes its thrust is to speak highly of them: 
prajanartham maha-bhagah pujarha grha-dfptayah (9.26) 

Women are to be worshipped. They are extremely auspicious. They are the illuminators of the home. 

yatra naryastu pujyante ramante tatra devatah 
yatraitastu na pujyante sarvas-tatraphalah kriyah (3.56) 

Wherever women are worshipped, the demigods reside, and wherever they are not worshiped, all 
activities end in failure. 

While some other sections speak derogatorily: 
paumscalyac cala cittac ca naisnehyac ca svabhavatah (9.15) 
Women are by nature adulterous, fickle-hearted, and devoid of all love. 
nirindriya hy amantras ca striyo 'nrtam iti sthitih (9.18) 

Women are to be considered as devoid of all sense, devoid of all mantras, and full of falsity. 7 

Sometimes we even find both kinds of statements in the same chapter — Chapter 9. No statement 
is offered directly in Manu-samhita that resolves this incongruity. 

Conclusive Stand No. 9 (RKDB's Perspective) - None of the apparently contradictory statements cited by 
the said contenders above, can be considered to be interpolations as what the said contenders are 
desirous of establishing. Why? Because, such statements have to be interpreted in a proper perspective. 



Just because Manu-sarhhita itself does not solve this apparent incongruence does not give rise to the 
possibility of interpolation on those cited verses. Because, if statements speaking derogatory of women 
are taken to be interpolations, then even certain passages of SrTmad Bhagavatam and SrTmad 
Bhagavatam also have to be considered as interpolations. Such passages found in S.B. and B.G. seem to 
more or less equate the social position of women (esp. belonging to the upper two varnas) with the 
sudras, outcastes, and yavanas of lower and sinful birth. The commentaries of all acaryas on such 
passages also claim the social position of women to be of lower, sinful, and unholy birth ( It is a different 
issue that the women also get purified and attend the transcendental status; but even after obtaining a 
transcendental status of a devotee, women are not allowed to reject their subordinate stri-dharma as 
evident in the Appendix 10.4 of our draft; even the great nitya-siddha women found in gaura-ITIa like 
Malati Devi, STta ThakuranT, and Mother SacT etc. never rejected their subordinate stri-dharma. If the 
argument is posed that the so-called stri-dharma is found thoroughly refuted during the mutual 
conversation of the cowherd maidens of Vraja and Lord Krsna in S.B. 10.29.18-42, then such an 
argument cannot be sustained because the precedent set by Lord Krsna in S.B. 10.23.35-34 during 
conversation with the yajha-patnTs is to be accepted as a universally accepted normal rule; whereas, 
the precedent set in S.B. 10.29.18-42 is an exceptional case. After all, what to speak of being on the 
most elevated stage of siddha-gopTs, the devotee women commonly found are not even on the stage 
of the yajha-patnTs!). So, should such passages like B.G. 9.32, S.B. 2.7.46, S.B. 11.27.4, and S.B. 1.8.20 
which also equate women of upper varnas as belonging to a sinful and lower birth (i.e. "papa-jTvah" & 
"papa-yonayah" etc.) be considered either interpolations or irrelevant passages of the sastra? Yes! If 
we believe the logic behind the argument of the contenders in the present section of their draft under 
discussion, then even the said passages of S.B. and B.G. are to be considered interpolations! 

And it is also not expected every time that a particular book itself will give clarification on every 
apparent mutual contradiction found within it. If the harmonious reconciliation of such contradictory 
passages of Manu-smrti are not given by it, then we shall analyse the proper perspective in which those 
statement can be duly interpreted. 

In the M.S. 9.26 verse quoted by the contenders, the term "prajanartharh" has not been translated at 
all, without which the context of other succeeding terms like "maha-bhagah", "pujarha", and "grha- 
dlptayah" cannot be rightfully interpreted. "Prajanartharh" means "for the sake of producing progeny". 
"Maha-bhagah" means "very auspicious". "Pujarha" should not be defined as that they are to be 
worshipped (to say that a wife is to be worshipped by her husband is incongruent to the stri-dharma 
because it is the duty of the wife to rather worship her husband as illustrated in S.B. 7.11.25). Rather, 
the term "pujarha" should be interpreted as "to be respected". Since, the context is of "prajanartharh" 
or the "production of progeny," naturally, the disposition of a husband towards his wife is indicated by 
the said verse of M.S. under contemplation. The Sanskrt noun 'puja' is a feminine rendering of originally 
emanating from the verbal root i.e. dhatu 'puj'. The verbal root 'pOj' is found within the 'curadi-gana' 
section of the Panini's Grammar. In Sanskrt, the meaning(s) of the verbal root is retained by the noun(s) 
emanating from that verbal root. The said verbal root is analyzed by scholars of grammar as: "puj 
sraddhayam, sammane, svagate, arcanayam va" or that "the verbal root 'puj' is utilized to indicate 
faith, respect, welcome, and worship". Since, it is incongruent for a husband to worship his wife, the 
other three meanings of the term "puja" can be properly applied in this context. A husband has to 
faithfully trust, respect and welcome his better half (ardha-ahgini) because without a wife, no one in 
this universe except Lord Brahma can reproduce the dynasty. Since, the wife is an essential and sole 
means of progeny and the base of the house-hold life as indicated in C.C. 1.15.7, she has to be given 
utmost respect by the husband in a way which does not affect the stri-dharma of his wife. According to 
stri-dharma, it is also improper for a wife to receive worship from her husband despite husband's 



voluntary willingness to do so. Puranas and the tradition of Vedic culture have forbidden that. Hence, a 
husband can never worship his wife. Also, it is not proper for a father or brother to worship their 
daughter or sister. Only, a son or daughter is allowed to worship his/her mother. Therefore, the 
interpretation of the M.S. 9.26 as done by the contenders and their source translators, stands 
incorrect. 

The statement cited by the contenders from M.S. 3.56 is a very general statement. It does not prove 
that the women are to be worshipped by their husbands as just shown by us. Again, the source 
translators of the said verse have incorrectly rendered it. The term "pujyante" can literally only be taken 
to mean 'worship' if it were to be the children of those women paying their tributes to their mothers. 
Otherwise, as shown by us formerly, even other male relations like those of brotherhood and 
fatherhood cannot worship their sisters and daughters, as it is contradictory to the convention 
established from the ages in the Vedic culture. Normally, in India, the followers of Vedic culture consider 
women to be fragmentally representing Goddess LaksmT and the males to be representing Lord 
Narayana. To consider women as representation of the opulence of Lord is also substantiated in the B.G. 
verse 10.34. Hence, contextual considerations are must when interpreting such assertions of the sastras. 

The contenders' citations from M.S. 9.15 & 9.18 to prove that Manu-smrti's views about women are 
interpolated, are incorrectly interpreted by them (i.e. the said contenders). If we are to believe that all 
derogatory assertions of M.S. about women are truly interpolated, then even numerous derogatory 
statements found in the Canakya NTti Sastra (this book has been accepted by our SP as authentic and has 
taken many citations from it in his books also) will also have to be considered interpolated. But, as far as 
the traditional scholarly belief goes, C.N.S. has not been interpolated like M.S. because M.S. is a millions 
of years old treatise, whereas C.N.S. is only 2500 years old or so. Also, 80% of the quotations found in 
C.N.S. are directly taken (sometimes even without paraphrasing) from the Vidura-nTti section and other 
relevant sections of Mahabharata. So, let us analyze some parallel derogatory and complimentary 
citations about women as found in C.N.S. By comparing C.N.S.'s example, we will be able to ascertain 
that M.S.'s citations seemingly found derogatory about women are not interpolations but are rather 
authentic. 

1) C.N.S. 5.6 - "The learned are envied by the foolish; rich men by the poor; chaste women by 
adulteresses; and beautiful ladies by ugly ones." 

Remarks (RKDB) - Herein, it is to be noted that Canakya has accepted two types of women i.e. chaste 
and adulteresses. 

2) C.N.S. 1.4 - "Even a pandit comes to grief by giving instruction to a foolish disciple, by maintaining a 
wicked wife, and by excessive familiarity with the miserable." 

3) C.N.S. 1.5 - "A wicked wife, a false friend, a saucy servant and living in a house with a serpent in it are 
nothing but death." 

Remarks (RKDB) - It is to be noted how Canakya has accepted two types of women i.e. a wicked wife 
and a chaste one. 



4) C.N.S. 4.13 - "She is a true wife who is clean (suci). expert, chaste, pleasing to the husband, and 
truthful." 



Remarks (RKDB) - It is to be noted how Canakya is extolling the glory of chaste women. 

5) C.N.S. 1.17 - "Women have hunger two-fold, shyness four-fold, daring six-fold, and lust eight-fold as 
compared to men." 

Remarks (RKDB) - It is to be noted how Canakya is describing the general characteristics of women 
irrespective of whether chaste, unchaste, or adulteress. 

6) C.N.S. 2.1 - "Untruthfulness, rashness, guile, stupidity, avarice, uncleanliness and cruelty are a 
woman's seven natural flaws." 

Remarks (RKDB) - It is to be noted how Canakya is describing the seven natural flaws of unchaste and 
wicked women only. Since, C.N.S. 4.13 has described truthfulness, chastity and cleanliness as the 
qualities of chaste women, we have to discern the above mentioned seven flaws as pertaining to the 
wicked women only. 

7) C.N.S. 16.1 - "The heart of a woman is not united; it is divided. While she is talking with one man, 
she looks lustfully at another and thinks fondly of a third in her heart." 

Remarks (RKDB) - It is to be noted how above verse only talks about a woman who is unchaste and does 
not encompass chaste women. 

Hence, it is established that the certain derogatory statements about female gender as found in M.S. 
9.15 & 9.18 do certainly pertain to the women of wicked class only. The term "paumscalyaf as seen in 
M.S. 9.15 is related with another term of the same flock i.e. "pumscalf which is translated as "a 
prostitute". For the said reason, "paumscalyaf denotes "adultery". Therefore, these verses of M.S. 
cannot be applied to all women as faultily endeavoured by the contenders to demean the authenticity 
of Manu-smrti. 

Thus ends the Conclusive Stand No. 9 th . 
Prima Facie Contention No. 10 (BRD's & MAD's stand) - Section 3.3 (Page 7) - 

Interpolations 

Taking note of this and other points, various scholars have opined that the Manu-samhita we see today 
has suffered from considerable interpolation. In the introduction to the earliest known commentary on 
the Manu-samhita by Medhatithi, we find the following verse written by the scribe of the commentary: 

manya kapi manu-smrtis-tad-ucita vyakhyapi medhatitheh 
sa luptaiva vidher-vasad kvacid-api prapyam na tat-pustakam 
ksonindro madanah saharana-suto desantarad-ahrtaih 
jfrnoddharam-adkarat tata itas-tat-pustakair likhyate 

Earlier, there was another Manu-samhita with a suitable commentary by Medhatithi. That is, however, 
lost now due to the influence of providence and is no longer available. The king named Madana, the son 



of Saharana, procured some scattered portions from various places and the remaining book was 
rewritten. 

Srila Bhaktivinode Thakura also speaks about Manu-sarhhita's interpolations in his introduction to the 
Krsna-samhita, 

The varnasrama system continued purely for a long time, until Jamadagni and his son Parashuram, of 
ksatnya natures, claimed themselves as brahmanas. By following a varna contrary to their nature out of 
self interest, they created friction between the brahmana and ksatnya classes. Because of this seed of 
enmity between the two classes, the procedure of judging varna by birth became fixed. In time, this 
system of varnas without reference to nature entered covertly in the Manu-sarhhita and other 
scriptures. 

Conclusive Stand No. 10 (RKDB's Perspective) - There is no doubt that Manu-smrti has been 
considerably interpolated esp. in regards to the concept of the criterion of classification of the four 
varnas, and issues like the consumption of cow beef etc. as shown earlier by us. Even BVT's above cited 
passage from Krsna Sarhhita only talks about the interpolation of perverted concept of the classification 
of four varnas based on the seminal system. Therefore, it cannot be substantiated by the contenders as 
to how the Manu-smrti includes interpolation about the stn-dharma of women also. Above all 
arguments, since SP has numerously emphasized on M.S. 9.3 considering the said text's authenticity, all 
other false arguments challenging the authenticity of M.S. on stn-dharma have been to rest. As stated 
earlier, even S.B. 11.7.25 makes the feminine occupation i.e. stn-dharma subordinate to the male 
gender. 

Further analysis - 

1 st Proposition (from RKDB) - Certain unauthentic and incongruous statements to be found in the 
contemporary published editions of Manu-Smrti which seem to permit the scripturally prohibited sinful 
activities, such as the consumption of liquor and beef, and also the classification of the vanasrama 
system rooted merely on the seminal birthright grounds - are to be only considered as outright displays 
of the mischievous naughty interpolators bent on destroying the Sanatana Vedic Dharma, though 
unsuccessfully; since a verily authentic scripture like Manu-Smrti can never contain such bogus notions. 

1st Substantiation: The certain possibility of interpolation in Manu-Smrti is inferred on the grounds of 
the following verses of Skanda-Purana and Bhavisya-Purana as also quoted by SrTmad AnandatTrtha 
Purnaprajna Madhvacarya in his Brahma-Sutra Bhasya 2.1.6 : 

"rg-yajuh-samatharvahca bharatam pahcaratrakam / 
mula-ramayanam caiva veda ity eva sabditah // 

puranani ca yanlha vaisnavani vido viduh / 
svatah-pramanyam etesam natra kihcid vicaryate // 

yac ca anukulam etasya tac ca sastram prakTrtitam / 
ato'nya grantha-vistaro naiva sastram kuvartma tat//" 

Note: A slight variation is also found as instead of "veda ity eva sabidtah", we see: 
"sastramityabhidhTyate" in some editions - but the meaning remain almost same. 



Rendition (by RKD) 

"The Rg Veda, Yajur Veda, Sama Veda, Atharva Veda, Mahabharata, Pancaratra and original Ramayana 
are all considered Vedic literature and are to be rightly considered as true scriptures. The Puranas (such 
as the NaradTya Purana, Visnu Purana and Bhagavata Purana etc. six satvika-puranas) are especially 
meant for Vaisnavas and are also Vedic literature. As such, whatever is stated within the Puranas, 
Mahabharata and Ramayana is self-evident. There is no need for interpretation. Whichever other 
literature is favourable to these (above mentioned original self-evident scriptures) shall also be 
considered possessing scriptural authority. Contrarily, all other unfavourable treatises shall be treated as 
merely inappropriate and unauthentic extension devoid of any scriptural authority." 

Remarks contd. - Since, two most highly ranked scriptures of Sanatana Vedic Dharma viz., SrTmad 
Bhagavatam and Mahabharata do not advocate some of the mischievous notions found in the 
interpolated Manu-smrti text, hence, such statements have to be disregarded considering them to be 
incompatible/unfavourable to the other authentic scriptural passages and therefore, as mere 
interpolations. 

Self-substantiated 2 nd Proposition: The discrimination pertaining to the interpolated and non- 
interpolated texts of Manu-smrti (and other textbooks under similar compositional controversy) should 
be based on the above mentioned rule, and also by accounting the relevant passages of Manu-Smrti 
which are quoted by SrTIa Gopala Bhatta GosvamT and by other vaisnava acaryas either of our GaudTya 
lineage or belonging to other bona fide vaisnava lineages in their respective writings. 
3rd Proposition: Statements of Manu-smrti prohibiting the rights of studying Vedas, performance of fire 
sacrifice, and wearing sacred thread are not interpolations because they are in corroboration with the 
viewpoint of SB 1.4.25 and Madhvacarya's quotation of Vyoma-Samhita in his commentary to Brahma- 
sutra 1.1.1. and the sub-commentaries of JayatTrtha Muni and Jagannatha Yati (as established earlier in 
synopsis and shall be depicted later in depth). 

Thus ends the Conclusive Stand No. 10 th . 

Prima Facie Contention No. 11 (BRD's & MAD's stand) - Section 3.4 (Page No. 7 th ) - 

Not Applicable in Kali Yuga 

Even if one were to believe that the Manu-samhita that is found today is not an interpolated version of 
the original one, one would still be discouraged to accept it as a current authority by the following 
statement of the Parasara-smrti, 

krte tu manava dharmas tretayam gautamah smrtah 
dvapare sahkhalikhitah kalau parasarah smrtah (1.24) 

The Manu-samhita is applicable in Satya-yuga, the Gautama-smrti is applicable in Treta-yuga, the 
Sankha-likhita-smrti is applicable in Dvapara-yuga and the Parasara-smrti is applicable in Kali-yuga. 



Conclusive Stand No. 11 (RKDB's Perspective) - Though Parasara Smrti has been accepted as a 
superseding authority over Manu-smrti by the said contenders, they have failed in their 20 pages long 
essay to reproduce even a single quotation from Parasara Smrti nullifying the stand of M.S. 11.36-37, 
M.S. 4.205-206 and S.B. 1.4.25 (all quoted earlier). Therefore, the duplicitous behaviour of the 
contenders is exposed i.e. they have merely used the statement of Parasara Smrti to demean the value 
of Manu Smrti, but have conclusively failed to back their stand by Parasara Smrti- It is also proved 
thereby, that since Parasara Smrti does not have any contradiction with Manu Smrti (if it had, it would 
have been produced by the said contenders), the said evidences of M.S. 4.205-206 stand as an 
irrefutable authority. Even if we presuppose that Parasara Smrti contained assertions contradicting 
M.S.'s citations, the overwhelmingly unexcelled authority of S.B. 1.4.25 would strike it down. 

The contenders' notion that Manu-smrti is not at all applicable in Kali-yuga is not what is stated in the 
citation of P.S. 1.24. P.S. 1.24 is not an assertion denying the importance of Manu-smriti. P.S. 1.24 is not 
a clear cut denying statement like that of Brahma-vaivarta Purana'a 4.185.180 verse cited again in C.C. 
1.17.164 and cited earlier in our draft. The said verse of B.V.P. explicitly denies the five specific activities 
to be undertaken in Kali-yuga. But, in the case of P.S. 1.24, only the preferential significance of Parasara- 
smrti has been explicitly highlighted and not that the relevance of Manu Smrti has been neglected. 
Neither does it imply that Manu Smrti has lost its relevance in Kali Yuga. Had Manu Smrti lost its 
relevance in Kali-Yuga, SP would not have mentioned the names of both smrtis in the following 
excerpted passage. 

Evidence - "Practically the qualified Brahmins are meant for direction to the Kings for proper 
administration in terms of the scriptures like the Manusarhhita and Dharmasastras of Parasara." 

»> Ref. VedaBase => S.B. 1.9.27's Purport 

Remarks contd. - Here we see that SP is giving almost the same importance to both the Manu Samhita 
and the Parasara Smrti. Hence, the contenders' contention denying current authority of Manu Smrti is 
refuted. Had Manu Smrti lost its all relevance in Kali Yuga, SP would not have mentioned it as relevant in 
a Purport to S.B. 1.9.27 which had been written some 45 years back i.e. in this Kali Yuga. When SP says 
that qualified brahmanas are meant to give direction in terms of the scriptures like Manu Smrti and 
Parasara Smrti, by the very usage of the present plural form of the term 'be' i.e. 'are' - is indicated the 
current relevance of Manu Smrti. If the antagonists adamantly persist to proclaim that S.B. 1.9.27 verse 
was in connection to the stn-dharma and raja-dharma etc. spoken by Bhismadeva unto the Pandavas 
(the detailed description can be found in Mahabharata's Anusasana and Santi Parvas) and thus SP is 
pronouncing his cited statement in contextual connection to the Dvapara Yuga, then the very argument 
of the contenders i.e. that Manu Smrti does not have relevance in any other yugas except for Satya Yuga 
and Parasara Smrti does not have relevance outside the purview of Kali Yuga - is smashed into pieces 
because according to the cited verse of P.S. 1.24, both Parasara Smrti and Manu Smrti are not applicable 
in Dvapara Yuga - at least according to the narrow interpretation of the contenders. The contenders 
have smashed their own stand by raising this last argument. Hence, it is to be accepted that according to 
SP, both Manu Smrti and Parasara Smrti are applicable in Kali Yuga, though there may be some 
preference given to the Parasara Smrti based on P.S. 1.24. 

However, in our GaudTya Sampradaya, the said verse of P.S. 1.24 has not been given much emphasis and 
therefore, it is seen that both SrTIa Gopala Bhatta GosvamT and SrTIa Prabhupada have only highlighted 
Manu Smrti in their writings. Evidences - 



1) 1 st Proposition: Manu-Smrti has been reverentially accepted by SrTIa Gopala Bhatta GosvamTpada who 
is a vaisnava-smrtyacarya or the ultimate dcdryo/authority for vaisnava rituals in our GaudTya 
Sampradaya as one of the greatest evidences for ascertaining the Vedic vaisnava ritualistic tradition. 
SrTIa Bhatta GosvamT, born in a South Indian Sri Vaisnava Brahmana PujarT family of the Sri 
RahganathasvamT Temple in SrTrangam, Tamil Nadu, South India - was fully well-versed in the vaisnava 
way of Vedic rites. Hence, even SrTIa Sanatana GosvamTpada made SrTIa Bhatta GosvamT the final editor 
of his own composition known as SrT Haribhaktivilasa (which deals with both the Vedic and 
pahcaratric/tantric rituals relating to devotional service). And Gopala Bhatta GosvamT happened to be in 
this Kali-yuga and not the other three preceding yugas. 

1 st Substantiation/Verification: Invocation for SatkriyasaradTpika, Verses 6 & 7 - 

"varnasramantyajadmam vedaih pauranikadibhih / 
manvadi-dharma-sastroktairvacanaih sa-pramanakaih //" 

"srimad-govinda-bhaktanam sevanamaparadhatah / 
krteyam paddhatih kintu pitr-devarcanam vina //" 

Rendition/Translation (done by the composer of the essay himself i.e. RKDB, since no English translation 
of this book is available up to the date): "This ritualistic compendium (i.e. Satkriya-sara-dTpika and also 
the related appendix portion known as Samskara-dTpika) is composed based on the authentic scriptural 
pronunciations of textbooks like Vedas, Puranas, and Manu-Smrti and other dharma-sastras (like 
Yajnavalkya-Smrti, HarTt-Smrti etc.), with an exclusion of the processes related to the worships of 
demigods and forefathers, while concurrently avoiding the inclusion of seva and nama aparadhas, - 
solely for the benefit of the exclusive devotees of Lord Govindadeva who happen to be either within or 
without the purview of varnasrama i.e. including those devotees who are born in the outcaste and 
mleccha/yavana families." 

Hence, the solid corroboration for the authenticity of Manu-Smrti within GaudTya Sampradaya has been 
established on firm grounds. 

2 nd Proposition: Manu-Smrti has been adorably accepted as a strong evidence not only for the Vedic 
ritualistic branch, but also for the philosophical branch of Vedas esp. by the illustrious Founder-Acarya of 
ISKCON i.e. our SrTIa Prabhupada. 

2nd Substantiation: In the celebrated Bhaktivedanta Purport to the C.C. 1.6.14-15: 

"If matter were accepted as the original cause of creation, all the authorized scriptures in the world 
would be useless, for in every scripture, especially the Vedic scriptures like the Manu-smrti, the 
Supreme Personality of Godhead is said to be the ultimate creator. The Manu-smrti is considered the 
highest Vedic direction to humanity. Manu is the giver of law to mankind, and in the Manu-smrti it is 
clearly stated that before the creation the entire universal space was darkness, without information and 
without variety, and was in a state of complete suspension, like a dream." 

3rd Proposition: Rajarsi Maharaja Manu has been reckoned among the twelve foremost apostles of the 
Bhagavata-Dharma (i.e. the path of devotional service) and so his treatise i.e. Manu-Smrti cannot be 
considered to be a book meant solely and primarily for the "smartas" or "those who are non-vaisnava 
Vedic followers", but rather has to be considered a manual meant solely for the followers of Bhagavata- 



Dharma. 



3rd Substantiation: S.B. 6.3.20-21 as cited below. 

"svayambhur naradah sambhuh kumarah kapilo manuh / 
prahlado janako bhTsmo balir vaiyasakir vayam // 

dvadasaite vijanfmo dharmam bhagavatam bhatah / 
guhyam visuddham durbodham yam jhatvamrtam asnute //" 

Rendition (as found in B.B.T. edition): "Lord Brahma, Bhagavan Narada, Lord Siva, the four Kumaras, 
Lord Kapila [the son of Devahuti], Svayambhuva Manu, Prahlada Maharaja, Janaka Maharaja, 
Grandfather Bhisma, Bali Maharaja, Sukadeva GosvamTand I myself know the real religious principle. My 
dear servants, this transcendental religious principle, which is known as bhagavata-dharma, or 
surrender unto the Supreme Lord and love for Him, is uncontaminated by the material modes of nature. 
It is very confidential and difficult for ordinary human beings to understand, but if by chance one 
fortunately understands it, he is immediately liberated, and thus he returns home, back to Godhead." 

Conclusion: It is established on the firm grounds that Manu-Smrti is a scripture which gets placement 
among the highest category of Vedic textbooks and is meant solely for the advocacy of Bhagavata- 
Dharma as accepted by SrTmad Bhagavatam, SrTIa Bhatta GosvamT, and our SrTIa Prabhupada. 

Thus ends the Conclusive Stand No. 11 th . 

Prima Facie Contention No. 12 (BRD's and MAD's stand) - Section 3.5 (Page 7 th of their draft) - 

Not a principal authority 

A similar point is made by Srila Madhvacarya in his work Mahabharata-tatparya-nirnaya: 

vaisnavani puranani pahcaratratmakatvatah pramanany eva manvadyah smrtayo 'py anukulatah 

Puranas which establish the supremacy of Vishnu are authority as they convey what is stated in 
Pancaratra. Smrti sastras like those of Manu and others are also authority so far as they are consistent 
with these. (Part \) 

Conclusive Stand No. 12 (RKDB's Perspective) - Absolutely no objection to the above cited verse from 
M.T.N of Madhvacarya. Since, there is no difference of import between the satvika-puranas and the 
Narada Pancaratra, the six Vaisnava Puranas are considered to be the expansion of the purport of 
Narada Pancaratra. The contenders have made our stand victorious by raising this verse from M.T.N. 
1.32. However, we still have an objection to the biased way the last part of the cited verse is interpreted 
in. The contenders, in order to minimize the glory of Manu Smrti, have resorted to an explanation 
turning Manu Smrti's consistency with the Vedas seem doubtful. According to their translation of the 
verse, if Manu Smrti remains consistent with the Puranas, it is to be considered authorized. However, 
Manu-smrti is always consistent with the import of the Puranas and therefore, the authentic Madhva 



Sampradaya commentator i.e. Sri Govindacarya has explained the true meaning of the said verse in his 
Sanskrt commentary i.e. Nirnaya-bhava-candrika to the M.B.N. Evidences - 

(i) "anukulatah vedanukulatvadeva manvadya api smrtayah pramanani syuh." 

Rendition 

"Smrtis beginning with the Manu Smrti are also to be considered evidences because they are in 
alignment with the Vedas." 

Remarks contd. - Hence, it is established that the whole Manu Smrti is in consistency with the Vedas. 
Thos parts inconsistent should be considered interpolations. However, statements of Manu Smrti 
denying rights of Vedic sacrifice, Vedic studies and sacred thread to the female gender are not to be 
considered interpolations because they are in conformation with the S.B. 1.4.25. For the said reason, 
the cited M.B.N. verse turns favourable to our stand. 



(ii) yo veda-bahyah smrtayo yasca kasca kudrstayah / sarvasta n is p ha I ah pretya tamo-nistha hi tah 
smrtah// M.S. 12.95 

utpadyante cyavante ca yanyato 'nyani kanicit / tanyarvakkalikataya nisphalanyan r tani ca// M.S. 
12.96 

Rendition 

"All those traditions (smrtis) and despicable systems of philosophy, which are not based on the Vedas, 
produce no reward after death; for they are declared to be founded on darkness." M.S. 12.95 

"All those doctrines, differing from the Vedas, which spring up and soon perish, are worthless and false, 
because they are of modern date." M.S. 12.96 

Remarks (RKDB) - From the above cited dual verses of Manu-smrti, it is concluded on the substratum of 
the vyatireka-nyaya (i.e. logic of reverse order of contemplation) that since Manu-smrti (excluding the 
interpolated portions) is in full concordance with the Vedas, it invalidates the heterodox smrtis and 
darsanas (i.e. philosophical systems). Had Manu-smrti not been in full synchronization with the Vedas, 
it would have lost the right of proclaiming so and if had proclaimed as such, would have lost its own 
validity by such assertions. For the said reason too, it is deducted that Manu-smrti is in full harmony 
with the Vedas. From the quotations of Skanda Purana cited earlier in the Conclusive Stand No. 1, it is 
evident that Vedas, Smrtis, and Puranas are successively higher in hierarchy. 

Thus ends the Conclusive Stand No. 12 th . 

Prima Facie Contention No. 13 - (BRD's & MAD's Stand) Sections 4.1-2 (Pages 8 th & 9 th of their draft) - 

Apparent Contradiction in the Hari-bhakti- 
vilasa 



The Hari-bhakti-vilasa is the law book of the GaudTya Vaisnavas. Evidence is found in the Hari-bhakti- 
vilasa regarding ladies giving mantras. Before we consider that, there is a certain precaution which Srila 
Prabhupada gives us regarding Hari-bhakti-vilasa: 

Actually, Gopala Bhatta GosvamT collected only a summary of the elaborate descriptions of Vaisnava 
regulative principles from the Hari-bhakti-vilasa. It is SrTIa Bhaktisiddhanta Sarasvati GosvamT s opinion, 
however, that to follow the Hari-bhakti-vilasa strictly is to actually follow the Vaisnava rituals in perfect 
order. He claims that the smarta-samaja, which is strictly followed by caste brahmanas, has influenced 
portions that Gopala Bhatta GosvamT collected from the original Hari-bhakti-vilasa. It is therefore very 
difficult to find out Vaisnava directions from the book of Gopala Bhatta GosvamT. It is better to consult 
the commentary made by Sanatana GosvamT himself for the Hari-bhakti-vilasa under the name of Dig- 
darsinT-tTka. Some say that the same commentary was compiled by GopTnatha-puja AdhikarT, who was 
engaged in the service of SrT Radha-ramanajT and who happened to be one of the disciples of Gopala 
Bhatta GosvamT. (Purport to Caitanya Caritamrta, Madhya 1.35) 

Having seen this, let's examine the positive and negative evidence from Hari-bhakti-vilasa [12] regarding 
female dTksa gurus: 

Positive Evidence 

tantrikesu ca mantresu diksayarh yositam api 

sadhvmam adhikaro 'sti sudradmam ca sad-dhiyam (1.194) 

In all matters of initiations in tantras and mantras, saintly ladies have all rights, and so do the sudras and 
others who are dedicated to serving their spiritual masters. (The word = adhikarah' is to be noted in the 
original Sanskrit.) 

agamoktena margena strT-sudrair api pujanam 
kartavyam sraddhaya visnos cintayitva patirh hrdi (1.195) 

Through the path shown in the agamas, ladies and sudras can also worship the deities. They should 
faithfully perform such worship, thinking about their respective Lords in their hearts. 

strmam apy adhikaro 'sti visnor aradhanadisu 
pati-priya-ratanam ca srutir esa sanatanT{l. 197) 

Ladies too have all right to conduct the worship, etc., of Lord Vishnu, and so do those girls who are 
unmarried and desire a suitable husband. This is the verdict of the eternal sruti. (Again, the word 
= adhikarah' is to be noted in the original Sanskrit.) 

agastya-samhitayam sri-rama-mantra-rajam uddisya— 
sucivratatamah sudra dharmika dvija-sevakah 
striyah pati-vratas canye pratilomanulomajah 
lokas candala-paryantah sarve 'py atradhikarinah (1.198) 

In the Agastya Samhita, indicating the SrT-rama-mantra-raja, it is said, —All have equal qualification for 
this mantra, whether they be a sudra who is dedicated to his vows and eager to serve the brahmanas, 



ladies who are dedicated to their husbands, or dog-eaters who are born of any type of marriage 
(pratiloma or anuloma). 

svapna-labdhe striya datte mala-mantre ca try aksare 
ekaksare tatha mantre siddhadm naiva sodhayet (1.211) 

One should not ritually purify a mantra obtained in a dream, a mantra given by a woman, a mala-mantra 
[a mantra of over twenty syllables] or mantras of one or three syllables for siddha and so on. 

grhastha vanagas caiva yatayo brahmacarinah 
striyah sudradayas caiva sarve yatradhikarinah (1.218) 

The grhastha, vanaprastha, sannyasl, brahmacarT, ladies and sudras are all eligible to receive the 
[Gopala] mantra. (The word = adhikarinah' is again to be noted in the original Sanskrit.) 

striyo va yadi va sudra brahmanah ksatriyadayah 

pujayitva sila-cakram labhante sasvatam padam (Hari-bhakti-vilasa 5.452) 

All attain to the eternal spiritual world by worshipping the salagrama-sila, whether a lady, a sudra, 
brahmana, ksatriya, etc. 

Conclusive Stand No. 13 (RKDB's Perspective) - We have no objection to the prelude revealing apparent 
contradictions in H.B.V. and written by the contenders. We shall also show from H.B.V. and its 
commentary i.e. Dig-darsinT-tTka as to how the feminine gender is prohibited to occupy the post of an 
acarya. It is also interesting to note that the contenders have not substantiated their pro-FDG stand 
by quoting any such passages from H.B.V. which would rather directly illuminate the subject of the 
possibility of any female diksa guru. Any such passages would be from H.B.V. 1.32-58 which offer an 
elaborate illustration of the qualities of a dtksa-guru. As we shall contemplate ahead, such relevant 
passages indirectly deny the possibility of a female acarya (except for the cases of nitya-siddha female 
acaryas like Jahnava Mata, Gangamata GosvaminT, Hemalata ThakuranT etc.) by prefixing a pre-requisite 
qualification of the eligibility of bestowing and holding the sacred-thread or 'yajhopavTta' for an acarya, 
which traditionally speaking only male acaryas can do. Only after wearing yajhnopavTta, a disciple is 
eligible to perform both the Vedic and pancaratrika yajhas and the study of the Vedas. Feminine gender 
is not permitted to perform even the pancaratrika yajhas because, as stated earlier in the sub- 
commentaries of JayatTrtha and Jagannatha Tirtha, women are only allowed to partly study the 
pahcaratra and puranic texts (naturally excluding SrTmad Bhagavatam and Mahabharata which are 
meant for all living entities irrespective of caste and gender). Also, the citations from H.B.V. as cited by 
the contenders above, are irrelevant to the present topic of FDG because such quotes only allow the 
stri, sudras etc. the discharge of the arcana-marga of devotional service. Such citations have no 
relation with the context of guruship. Nonetheless, these citations shall be analysed for the sake of 
clarification. 

In the verses cited from H.B.V. 194, 197, & 218, the terms 'adhikarah' and 'adhikarinah' only refer to the 
rights of women and sudras in a specific context. While translating H.B.V. 194, the contenders have 

erroneously interpreted the verse as: "In all matters of initiations in tantras and mantras, ". The 

actual translation should read as: "In the matter of receiving initiation within tantras and 

mantras, ". Why so? Because, if we accept the translation of the contenders, it comes out to mean 



that all matters of initiations imply both the receiving and allotting parts of initiation process. However, 
as we shall see in the analysis of H.B.V. 1.32-58 (indicated above and shall be explained later on), 
females cannot allot vaisnava pahcaratrika initiation as well as the Vedic upanayanam sarhskara (i.e. 
sacred-thread ceremony) because they don't have full qualifications of being an acarya as per the 
dictums of H.B.V. 1.32-58, M.S. 2.140 and S.B. 11.3.47-48 along with the commentaries of acaryas on it. 
In ISKCON's second initiation process, both the Vedic upanayanam sarhskara and pahcaratrika vaisnava 
dlksa are conferred on the male candidates concurrently as evident through the celebrated purport to 
the S.B. 1.4.25 verse. Apart from the numerous dictums of srutis and smrtis, as per the convention of 
GaudTya Matha, ISKCON and all the bona fide four vaisnava sampradayas, only males are allowed to 
receive a sacred-thread and therefore only a male can become an acarya because of the affirmative 
statement of Vayu Purana. Evidences - 

(i) "upamyatu yah si$yam vedamadhyapayedvijah / sa-kalpam sa-rahasyahca tamacaryam 
pracaksate //" Manu Smrti 2.140 

Rendition 

"They call that brahmana who initiates the pupil and teaches him the Veda together with the Kalpa and 
the Rahasyas, the teacher (acarya of the latter)." M.S. 2.140 

Remarks (RKDB) - Since, puranas and itihasas are the pahcama veda (i.e. fifth Veda), their teaching is 
also included in this category. The initiation or 'upanlyatu' referred to herein, is the sacred-thread 
ceremony or the upanayanam sarhskara which is part of ISKCON's second initiation process. It is also 
indicated that both the dlksa-guru and the siksa-guru can be known by the name of an acarya. 

(ii) "acinoti yah sastrarthamacare sthapayatyapi / svayamacarate yasmadacaryastena kTrtitah //" 

Rendition 

"An acarya is one who collects the factual conclusions of the scriptures while implementing them in his 
own actions and making others (his disciples) follow them." 

Remarks (RKDB) - So how can a female serve as an acarya (as explained earlier in the citation from M.S. 
2.140, an acarya is one who performs the sacred-thread ceremony etc.), if she cannot hold the sacred 
thread and thus remain bereft of implementing a sacred thread on herself (in order to be an acarya, one 
has to implement the tradition on oneself as explained in this verse of Vayu Purana) i.e. what to speak of 
bestowing it on others! 

(iii) The below mentioned verse S.B. 11.3.48 has been cited in the Bhakti Sandarbha of JTva GosvamT 
twice in the context of the mantra-dlksa-guru. 

1 st place of citation - "mantra-gurustveka evetyaha - "labhvanugraha acaryat tena sandarsitagamah / 
maha-purusamabhyarcet murtyabhimatayatmanah //"- anugraho mantra-dTksa-rupah agamo mantra- 
vidhi-sastram asyaikatvameka-vacanena bodhyate." Anuccheda 207 th , Bhakti Sandarbha 

Rendition 

"One can have only one mantra-guru as indicated (by the Sage Avirhotra in S.B. 11.3.48). "One who 
has obtained the grace of the acarya and has learnt from him the method of worship, should worship 
the Lord in the form to which he is attracted." In this verse, the word anugraha (grace) means receiving 
grace in the form of mantra initiation. The 'agamah' learnt from the guru refers to the scripture that 



describes the mantra and the method of worship according to that mantra. The use of the singular case 
here implies that there can be only one mantra guru." Anuccheda 207 th , Bhakti Sandarbha 

2 nd place of citation - "atharcanarh taccagamoktavahanadi-kramakam. tanmarge sraddha cedasrita- 
mantra-gurustam visesatah prcchet tathodahrtam - "labdhvanugraha acaryat tena 
sandarsitagamah..." ityadina." - Anuccheda 281 st (sometimes 283 rd ), Bhakti Sandarbha 

Rendition 

"Now we will discuss arcana, or worship of the deity. This worship consists of various procedures, 
beginning with invoking the Lord's presence in the form of the deity, as described in the agama 
scriptures. If one has faith in this path, one should specifically inquire about it, from one's mantra- 
guru, as pointed out earlier: "One who has obtained the grace from the acarya and has learnt from him 
the method of worship, should worship the Lord in the form to which he is attracted."" Anuccheda 281 st 
Bhakti Sandarbha 

ya asu hrdaya-granthim nirjihTrsuh paratmanah / 
vidhinopacared devam tantroktena ca kesavam // 

SYNONYMS 

yah - one who; ds'u-quickly; hrdaya-granthim - the knot of the heart (false identification with the 
material body); nirjihTsuh - desirous of cutting; paratmanah - of the transcendental soul; vidhina - with 
the regulations; upacaret - he should worship; devam - the Supreme Personality of Godhead; tantra- 
uktena - which are described by the tantras (the supplementary Vedic literatures that give detailed 
instructions for spiritual practice); ca - as well (in addition to those regulations which are directly 
vedoktam); kesavam - Lord Kesava. 

TRANSLATION 

One who desires to quickly cut the knot of false ego, which binds the spirit soul, should worship the 
Supreme Lord, Kesava, by the regulations found in Vedic literatures such as the tantras. 

»> Ref. VedaBase => SB 11.3.47 

labdhvanugraha acaryat tena sandarsitagamah / 
maha-purusam abhyarcen murtyabhimatayatmanah // 

SYNONYMS 

labdhva - having obtained; anugrahah - mercy; acaryat -- from the spiritual master; tena — by him; 
sandarsita - being shown; agamah - (the process of worship given by) the vaisnava-tantras; maha- 
purusam-the Supreme Person; abhyarcet - the disciple should worship; murtya - in the particular 
personal form; abhimataya - which is preferred; atmanah - by himself. 

TRANSLATION 

Having obtained the mercy of his spiritual master, who reveals to the disciple the injunctions of Vedic 
scriptures, the devotee should worship the Supreme Personality of Godhead in the particular personal 
form of the Lord the devotee finds most attractive. 



»> Ref. VedaBase => SB 11.3.48 



Bhavartha-dTpika commentary of Sridhara SvamT- "vaidikarh karma-yogamuktva tantrikamaha. ya 
asviti. paratmanah parasyaiva sata atmano jlvasya hrdaya-granthimahahkara-bandharh 
nirhartumicchuh sanstantroktena ca vidhina prakarena bhajet. tantramagamah. ca-karat vaidikena 
saha samuccayamaha." S.B. 11.3.47 

"tameva vidhimaha. labdhvanugraha ityadina. tenacaryena sandarsita agamo 'rcana-prakaro yasya 
sah." S.B. 11.3.48 

Rendition 

"After the description of the Vedic karma-yoga (as described in the previous verse of S.B. 11.3.46), the 
tantrika karma-yoga (i.e. devotional service or bhakti-yoga) is being described by the verses 

commencing from "ya asu " etc. One who is desirous of eradicating the knot of the heart 

characterized by the false ego related to the transcendental factual spirit soul should perform worship 
by the mode (of worship) mentioned in the tantras. 'Tantra' means the agamas (i.e. pahcaratras). By 
the term 'ca' i.e. 'and', the amalgamation of Vedic karma-yoga is described." - S.B. 11.3.47 

"That mode of worship is being described by the verse beginning with "labdvanugraha " etc. By the 

one who has been shown the mode of worship by the acarya i.e. agama (the devotee should worship 
the Lord)." -S.B. 11.3.48 

Sarartha-varsinT commentary of SrTIa Visvanatha CakravartT- "paratmanah vastuto dehat 
parascasavatma jlvasceti tasya hrdaya-granthimahankaram nirhartumicchurbhavet tantra 
agamastaduktena ca-karat vaidikena ca." (S.B. 11.3.47) 

Rendition 

"The transcendental soul i.e. this spirit soul which is factually aloof from the body viz., the jTvatma. If one 
is desirous of uprooting the knot of false ego in the heart of that jTvatma, then by the method prescribed 
in the tantragamas along with the Vedic method as denoted by the usage of the 'ca-kara' i.e. 'and', 
(one should worship the Supreme Lord). (S.B. 11.3.47) 

Subodhini commentary of Vallabhacarya - "....upanayanadi-karta acaryah tad-anugrahat na veda- 
virodhah...."S.B. 11.3.48 

Rendition 

"(Here) 'acarya' is defined as the one who performs the sacred-thread ceremony (i.e. upanayanam 
samskara) and 'by whose grace' (i.e. 'labhvanugrahacaryat') indicates that there does not exist an 
issue of contradiction with the Vedic system as well. " 

Remarks (RKDB): By the citations of M.S. 2.140 and Vayu-Purana, it was established that the acarya has 
to be the unquestionably connected with the Vedic tradition because he is considered to be the giver of 
sacred-thread. Then it was established that the S.B. 1.3.48 has been specifically used to define the role 
of the mantra-dTksa-guru at least twice in Bhakti Sandarbha. After a thorough contemplation on the 
commentaries of previous acaryas (we have deliberately not included the commentaries of 
VTraraghavacarya and Vijayadhvaja Tirtha because of their elaborate sizes, but they are also of the same 
opinion as the three commentators quoted above) on S.B. 1.3.47-48 as cited above, we come to the 
conclusion that the mantra-dTksa-guru has to be compulsorily well versed and eligible to study the 
Vedas and Vedic tradition. Hence, it is confirmed that since the women have no right to study the four 



Vedas (as shown earlier numerously) and undergo the sacred-thread ceremony, they also cannot act 
as the mantra-dlksa-quru as per the norms of the Vedic culture. 

Therefore, the terms 'adhikarah' and ' adhikarinah' as seen in H.B.V. 1.194, 197, and 218 certainly do 
not imply the aspect of allotting part of the total initiation process (as wrongly construed by the 
contenders in their rendition of the said verses), but do only indicate the receiving part of the 
initiation process. All otter of initiation cum sacred-thread ceremony is the mantra-dlksa-guru who is 
male, whereas, the recipient of the initiation minus sacred-thread ceremony are the female disciples. 

Moreover, the eligibility or right (adhikarah) of the women in the context of dlksa only indicates the 
aspect of receiving initiation which can be corroborated as follows. 

(iv) "grhtta-visnu-dtksako visnu-puja-paro narah / vaisnavo 'bhihito 'bhijnairitaro 'smadavaisnavah 

//"(H.B.V. 1.55) 

Rendition 

"Learned scholars have determined that a Vaisnava is one who is initiated into a Visnu mantra in 
accordance with the regulations of sastra, and who is engaged in the worship of Sri Visnu. All others are 
known as non-Vaisnavas." 

Remarks (RKDB) - Therefore, to translate H.B.V. 1.194 as "In all matters of initiations in tantras and 
mantras..." is quite an erroneous interpretation on the part of the said contenders. Only, in the matter 
of worshiping and receiving initiation, the eligibility of women etc. prevails. Our stand gets confirmation 
from the latter verses cited from H.B.V. 1.195, 197, 198, 218 and H.B.V. 5.452, wherein it is clearly 
indicated by the terms like 'pujanam' i.e. 'worship', 'aradhanadisu' i.e. 'in the matter of worship', 
'atra' i.e. 'in the matter of Rama-mantra', 'yatra' i.e. 'in the matter of Gopala-mantra', and 'pujayitva' 
i.e. 'after worshiping'. Nowhere, in these verses is indicated the notion of women eligible to allot 
dlksa. They have been mistakenly quoted by the contenders to prove their feminist stand by hook or 
crook. 

Again it is to be noted in the citation from H.B.V. 1.198 taken originally from Agastya Samhita that the 
phrase "striyah pativratah...." indicates that only those women who are chastely dedicated to serve 
their husbands are allowed to receive the Rama-mantra. The H.B.V. 1.197 has been erroneously 
translated by the contenders as "girls unmarried and desiring a suitable husband". Actually, the 
compounded phrase "pati-priya-ratanam" indicates those women who are dedicated to give pleasure 
to their husbands. So, if these are the qualifications for a woman receiving initiation into the 
vaisnava-mantras. how can any divorced woman (i.e. in the Vedic culture, there exists no scope for 
divorce at all) not dedicated to serve her devotee husband become the allotter of these vaisnava 
mantras? 

The only verse from H.B.V. cited by contenders and which could possibly seem to support the idea of 
FDG is the H.B.V. 1.211. But, after a thorough analysis of the context, even that possibility is refuted. 
How? Let us ponder. Evidences - 

(i) "snmad-gopala-devasya sarvaisvarya-pradarsinah / 
tadrk-saktisu mantresu nahi kihcid vicaryate / 12131 1" 

Dig-darsinT- vrthatve heturh likhati—srimad iti / tadrsT sri-gopala-deva-sadrsT saktir yesarh tesu \ | 213 1 | 



Rendition 

""There does not arise a necessity to even slightly contemplate on the mantras having similar powers to 
those found within the mantra of SrTmad Gopaladeva, which is the displayer of all opulence." 
Commentary - "The verse beginning with "srTmad...." etc. is being written to show the futility of the 
ritualistic processes of purifying and perfecting (i.e. siddha & sodhana kriya) the mantras. In those 
mantras which are having parallel/similar potency to that found in the Gopala Mantra." 

(ii) "trailokya-sammohana-tantre ca, astadasaksara-mantram adhikrtya sn-sivenoktam— 

"na catra satrava dosa narnasvadi-vicarana / 
rksa-rasi-vicaro va na kartavyo manau priye / 12151 1" 

Dig-darsinT-tTka - "atra asmin mantre satravah satru-sambandhino dosah siddhadi-sodhanoktah mam 
ca svarh dhanarh ca tad-adi-vicarana ca na kartavya." 

Rendition 

"In the Trailokya-sammohana Tantra too, Lord Siva has spoken in reference to the eighteen-syllable 
Gopala Mantra as such - "Herein, contemplation on the faults pertaining to the enemies, debts etc. as 
well as the analysis of stars and constellations is not to be done." Sanatana's commentary - "In this 
mantra, the analysis of faults related with the foes and which are to be cleared by making the mantra 
perfect i.e. siddha (through ritualistic purification) as well as contemplation on the debts and money 
etc. are not to be done." (H.B .V. 1.215 & its commentary) 

Remarks (RKDB) - The H.B.V. 1.211 verse cited by the contenders asserts that 'a mantra which is given 

by a woman is never to be purified by the ritualistic process' i.e. 'striya datte naiva sodhayet'. 

But, this is a general statement not applicable to the Gopala Mantra as evident from the analysis of 

H. B.V. 213, 215 and their commentaries cited above. Factually speaking, such purifying processes are 
not applicable to any Krsna mantra and even the major Visnu-tattva mantras as indicated in H.B.V. 

I. 213. Vaisnava mantras are naturally exempt from the ritualistic processes of siddha-sodhana-kriya. 
Therefore, the mantras indicated by H.B.V. 1.211 are not the vaisnava mantras and esp. the Gopala 
Mantra, but are the ones which belong to the other demigods and demigoddesses. There are many 
tamasika mantras depicted in the tamasika tantras which are related to the worship of ghora devatas 
and devTs in the mode of ignorance like Kali, Camunda, and Bhairava etc. Such tamasika tantras permit 
their tamasika mantras to be received from a woman. But, such a case is not applicable to the vaisnava 
mantras and hence, SunTti was not able to initiate Dhruva as verified in S.B. 4.12.32. Again the case of 
nitya-siddha female gurus found in the early history of GaudTya Sampradaya is exempt from the normal 
rule. 

Thus ends the Conclusive Stand No. 13 th . 
Prima Facie Contention No. 14 (BRD's & MAD's Stand) Section 4.3 (Page 9 th of their draft) - 

Negative Evidence 

yosito navamanyeta na casam visvased budhah 



na caiversyur bhavet tasu nadhikuryat kadacana (Hari-bhakti-vilasa 11.708) 

A wise man should not disregard, nor put faith in a woman. He should not become envious of them and 
should never give them any authority or rights. (Emphasis added.) 

Conclusive Stand No. 14 (RKDB's Perspective) - The above cited verse is originally found in Visnu Purana 
3.12.30. The Dig-darsinT commentary of SrTIa Sanatana GosvamT runs thus: : "nadhikuryat adhikaram na 
kuryat. yad va stribhyo 'dhikararh na dadhyat ity arthah." "Nadhikuryat" means one should not 
appoint women or that one should not give authority to women. 



Herein, it is to be marked that the said contenders have not cited from SrTIa Sanatana GosvamT' s 
commentary on this verse of H.B.V. whereas, they have been very keen to quote from SrTdhara 
SvamT's commentary (on this verse of V.P. 3.12.30) just because it apparently suits their feminist 
stand! This also shows their prejudiced demeanour while interpreting the scriptural statements. 



Sastric Advisory Council (SAC) of 2005 have mentioned the above verse on the second page of their draft 
submitted to the GBC in the same year. However, they have erroneously commented on the significance 
of this verse as follows: "This is a general statement. It states that women should not be given 
positions of authority. Of course, this authority could mean only administrative positions like kings or 
other heads of state. After all, being a mother is also a role of authority." 



Remarks (RKDB) - Yes, we too accept that being a mother is also a role of authority. But such maternal 
authority is not an appointed position. The status of a mother is never appointed. It is a spontaneous 
blood relation prevalent between the progeny and its motherhood. Whereas, the authority of being a 
spiritual master is a formally appointed position (i.e. traditionally the post of a spiritual master is 
appointed by his own guru, other senior vaisnavas or his god-brothers and following the same 
convention, ISKCON's spiritual masters are officially appointed by the GBC). If someone faultily claims 
that the Vedas have declared mother to be the greatest teacher superseding the authority of a spiritual 
master in the words: "Mdtrdevo bhava! (Let mother be an angel!) Pitrdevo bhava! (Let father be an 
angel!) Acarya devo bhava! (Let acarya be an angel!) ", then this argument cannot withstand healthily. 
The opponents might say that the position of mother has been pronounced first in the sequence, thus 
making the maternal status highest among the hierarchy of the trio. But such a notion is untenable. 
Why? If, indeed mother was to the greatest among the trio, then why the adjective of the masculine 
gender has been used to indicate the status of a mother i.e. which is in feminie gender? There is no 
inconsistency with the same masculine adjective being used for modifying the statuses of father and 
teacher, because the terms like 'pitr 1 i.e. 'father' and 'acarya' i.e. 'teacher or spiritual master' are also 
masculine. However, the term 'matf or 'mother' is a feminie word and the corresponding feminine 



adjective synonymous to the present masculine adjective i.e. 'devah' or 'devo' would be the term 
'devata'. 'Devo' is in masculine whereas, 'devata' is in feminine. Instead, we see the masculine 'devo' 
being used to indicate the status of a mother. Hence, it is concluded that it is actually an acarya or 
spiritual master only who is indicated by other parallel terms like 'pitr 1 and 'matr 1 . So, the most 
significant noun in these three Vedic phrases is the 'acarya'. Other nouns like 'pitr 1 and 'matr 1 are 
related to the 'acarya' . Therefore, the modifying nouns i.e. adjectives of 'pitr 1 and 'matr 1 also follow the 
same masculine gender as that of the term 'acarya'. (In Sanskrt, normally, the ajectives follow the same 
gender and case as their modified nouns.) If not interpreted so, the position of a spiritual master or an 
'acarya' will become insignificant in comparison to the status of ordinarily blood related mortal 
gaurdians i.e. biological parents and would thus contradict the bhagavata-siddhanta. Moreover, the 
injunction of Locana Dasa Thakura found in Caitanya Mahgala's Madhya-khanda will also turn futile. It is 
described in Caitana Mahgala as follows - 



(i) "sei se parama-bandhu sei mata pita / sn-krsna-carane jei prema-bhakti-data // 
sakala janme pita-mata sabe pay a / krsna guru nahi mile bhajaha hiyaya //" 



Rendition 

"One who bestows prema-bhakti unto the lotus-like feet of Lord Krsna is certainly to be considered as 
the most favourite friend, brother, mother and father. In all mortal births, everyone gets biological 
parents. But, Sri Krsna and Sri Guru are not attained in every lifetime. Hence, one should worship the 
Lord." 

(ii) Additionally, S.B. 11.17.27 also runs parallel to confirm the paramount status of an 'acarya'. 

acaryam mam vijanlyan navamanyeta karhicit / 

na martya-buddhyasuyeta sarva-deva-mayo guruh // 

SYNONYMS 

acaryam - the spiritual master; mam, - Myself; vijanTyat - one should know; na avamanyeta - one 
should never disrespect; karhicit - at any time; na - never; martya-buddhya - with the idea of his being 
an ordinary man; asuyeta - one should be envious; sarva-deva - of all demigods; mayah - 
representative; guruh - the spiritual master. 

TRANSLATION 

One should know the acarya as Myself and never disrespect him in any way. One should not envy him, 
thinking him an ordinary man, for he is the representative of all the demigods. 



»> Ref. VedaBase => SB 11.17.27 



Remarks (RKDB) - Since, acarya's status stands par excellent, the status of ordinary mother and father 
cannot be made comparable to it. Also, as explained earlier, since mother who is a woman, is not 
allotted a sacred-thread, she has not right to become an acarya. Hence, when the Vedic maxims like 
"matrdevo bhava" and "pitrdevo bhava" extol the glory of mother and father, such a praise is to be 
considered pertaining to the 'acarya' only. An acarya is manifold greater than the ordinary parents. A 
direct substantiation of this can be found in the M.S. 2.144-148 as follows: 

(i) "eka-desam tu vedasya vedahganyapi va punah / yo 'dhyapayati vrttyarthamupadhyayah sa 
ucyate //" 

"ya avrnotyavitatham brahmana sravanavubhau / sa mata sa pita jneyastam na druhyet kadacana // 

"upadhyayan dasacarya acaryanam satam pita / sahasram to pitrrnmata gauravenatiricyate //" 

"utpadaka-brahma-datrorgariyan brahmadah pita / brahma-janma hi viprasya pretya ceha ca 
sasvatam //" 

"kamanmata pita cainam yadutpadayato mithah / sambhurti tasya tarn vidyadyadyonavabhijayate 

//" 

"acaryastvasya yam jatim vidhi-vad-veda-paragah / utpadayati savitrya sa satya sa 'jara 'mara //" 

(M.S. 2.141, 144-148) 

Rendition 

"But he who for his livelihood teaches a portion only of the Veda, or also the Arigas of the Veda, is called 
the sub-teacher (upadhyaya)." M.S. 2.141 

"That (man) who truthfully fills both his ears with the Veda, (the pupil) shall consider as his father and 
mother; he must never offend him." M.S. 2.144 

"The teacher (acarya) is ten times more venerable than a sub-teacher (upadhyaya), the father a 
hundred times more than the teacher, but the mother a thousand times more than the father." M.S. 
2.145 

"Of him who gives natural birth and him who gives (the knowledge of) the Veda, the giver of the Veda 
is the more venerable father; for the birth for the sake of the Veda (ensures) eternal (rewards) both in 
this (life) and after death." M.S. 2.146 

"Let him consider that (he received) a mere (animal) existence, when his parents beget him through 
mutual affection, and when he was born from the womb (of his mother)." M.S. 2.147 

"But that birth which a teacher acquainted with the whole Veda, in accordance with the law, procures 
for him through the SavitrT (i.e. brahma-gayatn mantra), is real, exempt from age and death." M.S. 
2.148 



Remarks (RKDB) - M.S. 2.144 clearly states that the 'acarya' is to be considered both the mother and 
father. Though the succeeding verse i.e. M.S. 2.145 considers a father to be hundred times more 
respectable than an 'acarya' and a mother to be one thousand times more adorable than the father and 
one hundred thousand times more venerable than an 'acarya', still by aligning the said M.S. 2.145 verse 
with the preceding and succeeding contexts (i.e. by alignment with M.S. 2.144 and 2.146-148), we come 
to the conclusion that M.S. 2.145 doesn't talk about any ordinary mortally blood-related parents, but 
rather refers to an 'acarya' by the terms like father (pita and pitrrn) and mother (mata). So, it is the 
characteristic of motherhood (i.e. the ability to give second birth to a disciple by the administration of 
brahma-gayatn mantra) inherent in an 'acarya' which is to be considered 1000 times greater than the 
characteristic of fatherhood found in him as corroborated in M.S. 2.148. And the tendency of 
fatherhood (i.e. the ability to bestow the 'yajnopavlta' or a sacred thread as explained earlier in the 
citation of M.S. 2.140) is to be considered 100 times greater than the tendency of mere preceptor (i.e. 
an acarya who teaches the Vedas including Puranas and Pancaratras as explained earlier in S.B. 11.3.47- 
48). If we do not interpret congruently by matching the preceding and succeeding verses of M.S., we 
are bound to consider ordinary mortal motherhood as greater than the status of a spiritual master, a 
semblance of which is implied in the remarks of the SAC reproduced above where they have implicitly 
considered the status of mortal motherhood to be on an equal plane of formal authority as that of an 
acarya. 

Thus ends the Conclusive Stand No. 14 th . 
Prima Facie Contention No. 15 (BRD's & MAD's stand) Section 4.4 (Pages 9 th & 10 th of their draft) - 

Resolving the Contradiction 

The compound word nadhikuryat in the negative evidence directly contradicts the word adhikarinah in 
the previous positive evidence. How to resolve this contradiction? The Laghu-bhagavatamrta (5.327) 
says: 

virodho vakyayor yatra napramanyam tad isyate 
yathaviruddhata ca syat tadarthah kalpyate tayoh 

An explanation of two apparently contradictory statements should leave no scope for ambiguity. 
Instead, an explanation which leaves no contradictions should be sought. 

The nadhikuryat kadacana statement in the Hari-bhakti-vilasa which speaks against women being given 
authority or rights has been taken from the Visnu-purana. A closer look at the current editions of the 
Visnu-purana gives the original Sanskrit text of the statement in a different way that completely changes 
the meaning: 

In the Visnu-purana editions published by two separate publishers, the same verse is found as follows, 

yosito navamanyeta na casam visvased budhah 

na caiversya bhavet tasu na dhik kuryat kadacana (3.12.30) 

A wise man should neither disregard nor put faith in a woman. He should not become envious of them 
and should never curse them. (Emphasis added.) 



A simple change from nadhikuryat kadacana to na-dhik-kuryat kadacana (changing jna' to jna' and 
j\u'X.o = kku') makes a world of difference in the way the verse is understood. 

Some may be inclined to think that this version of na-dhik-kuryat kadacana might be a recent 
interpolation in the Visnu-purana. However, in the commentary of SrTIa SrTdhar SvamT (written 
sometime between 1350 and 1450 AD) on this verse of Visnu-puranatbe alternate reading is recognized: 

na dhik kuryat dhik-karam na kuryat (commentary on the same verse) 
'Na dhik kuryat' means one that should not curse them. 

In this way all of the statements of Hari-bhakti-vilasa can be reconciled. 

Conclusive Stand No. 15 (RKDB's Perspective) - The hypocritical behaviour of the said contenders is 
wholly revealed at this juncture. In order to establish their biased and unreserved feminist stand, they 
have even resorted to put a question mark on the variation in reading (i.e. patha-bheda) that SrTIa 
Gopala Bhatta GosvamT and SrTIa Sanatana GosvamT have accepted both in the original H.B.V. and its 
Dig-darsinT commentary. We can recall that in the Section 4.1 of the contenders' draft (quoted earlier), 
they have cited from the Bhaktivedanta Purport to C.C. 2.1.35 establishing that the Dig-darsinT 
commentary of Sanatana GosvamT should be combined with H.B.V. to bring out the factual import of the 
treatise i.e. H.B.V. and that Dig-darsinT supersedes in authority the original H.B.V. due to the possibility 
of interpolations in the original H.B.V. text. This is the opinion of SBSST as accepted by SP and also the 
contenders. But alas! What a sudden miracle has occurred that the same contenders have now refused 
to accept the reading of the H.B.V. 11.708 th verse which is accepted in both the original H.B.V. and its 
commentary, but does not suit the stand of the feminist contenders! 



The contenders have wrongly argued at the onset of Section 4.4. of their draft (quoted above) stating 
that there does exist a contradiction between the terms "nadhikuryat" of their positive evidence (H.B.V. 
11.708 & V.P. 3.12.30) and "adhikarinah" of their negative evidence (H.B.V. 1.218 quoted earlier). 
Actually, there is no such contradiction among the two terms found in those verses. Why? Because, if 
we analyse the translation (as given by the contenders) of the H.B.V. 1.218, we come to know that the 
term "adhikarinah" has been rightfully translated as the eligibility of women etc. to receive the gopala- 
mantra in initiation. Such an eligibility or "adhikara" has no contradiction with the ineligibility or 
"anadhikara" of the women to be formally appointed as an authority. Since, the contexts of the two 
verses are different (i.e. H.B.V. 1.218 talks about the eligibility in receiving initiation whereas, the 
H.B.V. 11.708 talks about the ineligibility for women to be given any rights of authority like that of a 
guru or spiritual master), there does not exist any mutual discord between the said verse and hence, 
there remains no necessity to introduce the LB.A (Laghu-bhagavatamrtam) 5.327. Even if L.B.A. 5.327 
is to be applied (just for the sake of an argument), it doesn't say that the readings of the texts have to be 
altered in order to solve those contradictions. In Madhurya KadambinT (M.K.), SrTIa Visvanatha CakravartT 
Thakura has not solved the apparent contradictions appearing in two verses of S.B. (those two verses of 
S.B. 11.12.9 & S.B. 10.47.24 also use the same words like vrata, tapasya, dana, and svadhyaya etc. both 
in the negative and positive sense as similar to the present issue of "nadhikuryat" and "adhikarinah") by 
resorting to any variation of reading and thus taking any alternate reading of the verse to solve the 
discord. Rather, VCT (Visvanatha CakravartT Thakura) has interpreted those two verses of S.B. in 
different contexts so that their apparently literal contradictions can be preserved as well as they do 



not come to contradict each other in essence. For more information, the 4 th Anuccheda of the 1 st 
Chapter of M.K. can be visited (it is reproduced below for referential purpose). 

"kinca "svecchavatara-caritaih" iti "sveccha-mayasya" ityadi pramana-satairavagatena 
svacchandyenavatarato 'pi tasya bhu-bhara-haranadeh sthula-drstya hetutve iva niskama-karmadeh 
kvapi dvaratve 'pi na ksatih. kinca - 

"yam na yogena sahkhyena dana-vrata-tapo-'dhvaraih / 
vyakhya-svadhyaya-sannyasaih prapnuyad yatnavan api //" (S.B. 11.12.9) 

ityadina dana-vratadlnam spastameva hetutva-khandane 'pi - 

"dana-vrata-tapo-homa japa-svadhyaya-samyamaih / 

sreyobhir vividhais canyaih krsne bhaktir hi sadhyate //" (S.B. 10.47.24) 

iti yad hetutvam sruyate tat khalu jnanariga-bhutayah sattvikya eva bhakterna tu nirgunayah premariga- 
bhutayah. kecit tu danam visnu-vaisnava-sampradanakarh vratanyekadasyadTni tapastat-prapti-hetuko 
bhogadi-tyaga iti sadhana-bhaktyanganyevahuh. tat-sadhyatve bhakteh "bhaktya sanjataya bhaktya" 
iti-vat nirhetukatvameva siddhamiti sarvam samanjasam. (Anuccheda 4 th , 1 st Ch., M.K.) 

Rendition 

"Through hundreds of scriptural statements [like svecchavatara-caritaih (S.B. 4.8.57) and sveccha- 
mayasya (S.B. 10.14.2) etc.], one can understand that the Lord appears by His own will. Still, material 
vision may impel one to say that the need to relieve the burden of evil on the earth is the cause of the 
Lord's advent. In the same way, sometimes it is said that prescribed activities [karma) performed 
without personal motives (niskama) act as the door to bhakti. There is no harm in such statements, if we 
understand their relative nature. But yet, charities, austerities and what not are clearly denied as causes 
of bhakti as follows: 

"Even though one engages with great endeavour in the mystic yoga system, philosophical speculation, 
charity (dana), vows (vrata), penances (tapa), ritualistic sacrifices, teaching of Vedic mantras to 
others, personal study of the Vedas (svadhyaya), or the renounced order of life, still one cannot 
achieve Me." 

»> Ref. VedaBase => SB 11.12.9 

But it is also stated that charity, austerity etc. are the causes of bhakti. 

"Devotional service unto Lord Krsna is attained by charity (dana), strict vows (vrata), austerities (tapa) 
and fire sacrifices, by japa, study of Vedic texts (svadhyaya), observance of regulative principles and, 
indeed, by the performance of many other auspicious practices." 

»> Ref. VedaBase => SB 10.47.24 

However, this statement refers to bhakti in the mode of material goodness. This kind of bhakti is 
actually part of the system of jhana, rather than the transcendental, fully spiritual bhakti in the category 
of prema. Of course, some people say that charity means such vratas as ekadasT, that tapas means total 
renunciation of personal enjoyment for the attainment of the Lord. Thus they are all ahgas or limbs of 



sadhana-bhakti. To say that bhakti (of prema stature) is attained by these ahgas is not incorrect, for this 
simply means that bhakti (prema-bhakti) is caused by bhakti (i.e. sadhana-bhakti). Thus the causeless 
nature of bhakti (prema) is again resolved. In this way, all points are settled." 

Remarks (RKDB) - The contenders' argument referring to the validity of the variation of reading found in 
the V.P. editions published by two religious printing presses (Venkateshwar Steam Press, Bombay & 
Gitapress, Glorakhpur) in India is untenable because, any variant reading not accepted by the 
predecessor acaryas must be considered as heterodox for the followers of that lineage i.e. GaudTya 
Sampradaya. Since, SG (Sanatana GosvamT) and GBG (Gopala Bhatta GosvamT) have not accepted the 
variant reading in H.B.V. and its commentary, it should not be highlighted. Furthermore, to render 
"nadhikuryat" (i.e. one should not appoint or authorize) as "na dhik-kuryat" (one should not curse or 
insult) is inconsistent because, the term 'dhik-karah' i.e. 'reproach or reprimand' is synonymous to the 
earlier used term in the verse i.e. ' navamanyeta' i.e. 'one should not disrespect/insult'. The contenders' 
argument that since SrTdhara SvamT (SS) has accepted the variant reading not accepted by SG and GBG, 
that variant reading can be accepted - is untenable because, SrTIa JTva GosvamT (JG) has permitted only 
limited usage of SS's commentary on SrTmad Bhagavatam as authentic and harmonious to the GosvamTs' 
doctrine. The similar logic of JG is also applicable to SS's commentaries on V.P. and B.G. through the 
conventional upalaksana-nyaya and the implicit reference to V.P. and B.G. found in the excerpted 
passage below.. Evidences - 

(i) "bhasya-rupa tad-vyakhya tu samprati madhya-desadau vyaptan advaita-vadino nunarh 
bhagavan-mahimanam avagahayitum tad-vadena karvurita-lipmam parama-vaisnavanam srldhara- 
svamT-carananam suddha-vaisnava-siddhantanugata cet tarhi yathavadeva vilikhyate. kvacit tesam 
evanyatra-dr$ta-vyakhyanusarena." (SrTTattva-Sandarbha, Anucchedas 27.1 & 27.2) 

Rendition 

"SrTdhara SvamT' s explanation of the Bhagavatam serves as our primary commentary. SrTIa Sridhara 
SvamT is a perfect Vaisnava. But to entice the Advaita-vadTs (i.e. maya-vadTs), nowadays prominent all 
over the central part of the country and elsewhere, to become absorbed in the glories of the Supreme 
Lord, he mixed into his writings traces of their theories. When SrT Svami-carana's commentary agrees 
with the conclusions of pure Vaisnava philosophy, we cite it verbatim. We base our explanation of 
certain Bhagavatam verses on comments given by SrTdhara SvamT on other texts (like V.P. & B.G.)." 

Conclusion: Even though there appears no trace of Mayavada in SS's commentary (inclusive of the 
variant reading 'na dhik-kuryat') to V.P. 3.12.30 verse quoted in H.B.V. 11.708 (under discussion and 
cited by the contenders), for the said reasons, we are compelled to prefer the readings of scriptural 
verses accepted by JG over those of SS's. 

Thus ends the Conclusive Stand No. 15 th . 

Prima Facie Contention No. 16 (BRD's and MAD's views)— Section 5 (Pages 11-14 of their draft) - 

Hari-Bhakti-Vilasa on Restrictions of Women 
and sudras 



While presenting codes of behavior, Hari-bhakti-vilasa distinguishes between ladies who are 
vaisnavas and those who are not: 

ato nisedhakam yad yad vacanam sruyate sphutam 
avaisnava-param tat tad vijheyam tattva-darsibhih (5.453) 

Therefore, wherever restrictive statements are to be found in scriptures [regarding sudras or 
women], those statements are understood by the learned souls as applicable to non-i/a/'snai/as 
only. 

yatha — 

brahmanasyaiva pujyo 'ham sucer apy asucer apt 
stri-sudra-kara-samsparso vajrad api suduhsahah 
pranavoccaranaccaiva salagrama-silarcanat 
brahmani-gamanac caiva sudras candalatam iyat (5.454 - 455) 

For example, the Lord says, — I am to be worshipped only by the brahmanas, whether they are 
clean or unclean. The touch of the hands of a woman or sudra is worse than a thunderbolt to 
me. If a sudra utters the pranava [orh], worships the salagrama-sila, or cohabits with a 
brahmana lady, then such a sudra will attain the more degraded status of a dog-eater. 
SrTIa Sanatana GosvamT explains the mood of this verse in his detailed purport as follows: 

tad eva sn-naradoktya pramanayati — brahmaneti. satarh vaisnavanarh sudranarh, salagrame 
sn-salagrama-silarcane, anyesam asatarh sudranam. ataeva sudram adhikrtyoktam vayu- 
purane — 

ayacakah pradata syat krsim vrtty artham acaret 
puranam srnuyan nityam salagramam ca pujayet iti. 

evarh maha-purananarh vacanaih saha — brahmanasyaiva pujyo 'ham iti vacanasya virodhan 
matsarya-paraih smartaih kaiscit kalpitam iti mantavyam. yadi ca yuktya siddharh sa-mulam 
syat tarhi cavaisnavih sudrais tadrslbhis ca strfbhis tat-puja na kartavya, yatha-vidhi grhTta- 
visnu-dlksakais ca taih kartavyeti vyavasthapanTyam. yatah sudresv antyajesv api madhye ye 
vaisnavas te sudradayo na kilocyante. tatha ca naradTye — 

svapaco'pi mahlpala visnor bhakto dvijodhikah iti 

itihasa-samuccaye — 

na sudra bhagavad-bhaktam nisadam svapacam tatha 
vTksate jati-samanyat sa yati narakam dhruvam iti 

padme ca — 

na sudra bhagavad-bhaktas te tu bhagavata narah. 
sarva-varnesu te sudra ye na bhakta janardane iti 

etad-adikam eagre vaisnava-mahatmye vistarena vyaktam bhavi. kirn ca, bhagavad-dlksa- 
prabhavena sudradTnam api vipra-samyarh siddham eva. tatha ca tatra — yatha kancanatam 
yati ity adi. etac ca prag-dTksa-mahatmye likhitam eva. ata eva trtTya-skandhe devahuti-vakyam 
[SrTmad-bhagavatam 3.33.6] — 



yan-nama-dheya-sravananukirtanad 
yat-prahvanad yat-smaranad api kvacit. 
svado 'pi sadyah savanaya kalpate 
kutah punas te bhagavan nu darsanat iti 

savanaya yajanaya kalpate yogyo bhavatTty arthah. ata eva vipraih saha vaisnavanam ekatraiva 
ganana. tatha ca hari-bhakti-sudhodaye srT-bhagavad-brahma-samvade — 

firthany asvattha-taravo gavo vipras tatha svayam 
mad-bhaktas ceti vijheyah pahca te tanavo mama iti 

caturtha-skandhe [SrTmad-bhagavatam 4.21. 12] sn-prthu-maharaja-varnane — 

sarvatraskhalitadesah sapta-dvTpaika-danda-dhrk 
anyatra brahmana-kulad anyatracyuta-gotratah iti 

acyuto gotra-pravartaka-tulyo yesam vaisnavanam tad vyatirekena cety arthah. tatha tan- 
maharajasyoktau [SrTmad-bhagavatam 4.21.37] 

ma jatu tejah prabhaven maharddhibhis 
titiksaya tapasa vidyaya ca 
dedlpyamane hjita-devatanam 
kule svayam raja-kulad dvijanam iti 

atra sn-svami-padanam tTka — mahatyas ca tarddhayas ca tabhir yad-raja-kulasya tejas tat 
tasmat sakasad dvijanam vipranarh kule ajito devata-pujyo yesam vaisnavanam, tesarh kule ma 
jatu prabhavet. kadacid api prabhavam na karotu. kathambhute samrddhibhir vinapi svayam 
eva titiksadibhir dedTpyamana iti 
purahjanoktau [SrTmad-bhagavatam 3.26.24] ca — 

tasmin dadhe damam aharh tava vTra-patni 
yo 'nyatra bhusura-kulat krta-kilbisas tarn 
pasye na vTta-bhayam unmuditam tri-lokyam 
anyatra vai mura-ripor itaratra dasat iti 

tatrapi saiva tTka — he vTra-patni yas te krtaparadhah. tasminn aharh brahmana-kulad anyatra 
anyasmin muraripu-dasad itaratra ca damam dadhe, dandarh karomity adi. Tdrsani ca vacanani 
srT-bhagavatadau bahuny eva santi. ittham vaisnavanam brahmanaih saha samyam eva 
sidhyati 

kirn ca — viprad dvisad-guna-yutat [SrTmad-bhagavatam 7.9.10] 

ity adi-vacanair vaisnava-brahmanebhyo nTca-jati-jatanam api vaisnavanam sraisthyarh 
nirdisyatetaram. ata evoktam srT-bhagavata srT-hayagrTvena srT-hayasTrsa-pahcaratre srT- 
purusottama-pratisthante — 

murtipanam tu datavya desikardhena daks in a 

tad ardham vaisnavanam tu tad ardham tad dvijan manam iti 

ato yuktam eva likhita sarvair bhagavatah paraih pujya iti. tatha ca brahma-vaivarte 
priyavratopakhyane dharma-vyadhasyapi srT-salagrama-sila-pujanam uktam — 



tatas ca vismitah srutva dharma-vyadhasya tad vacah. 
tasthau sa ca samanlya darsayamasa tav ubhau 
nirnikta-vasanau vrddhavasanasthau nijau guru 
salagrama-silam caiva tat-samTpe supujitam iti 

atracaras ca—satam madhya-dese 'smin visesato daksina-dese ca mahattamanam srT-vaisnavanam 
pramanam iti dik. evarh sn-bhagavata-pathadav apy adhikaro vaisnavanam drastavyah. yato vidhi- 
nisedha bhagavad-bhaktanam na bhavantTti devarsi-bhutapta-nrnam pitrnam [SrTmad-bhagavatam 
11.5.41] ity adi-vacanaih. tatha karma-parityagadinapi na kascid doso ghatata iti tavat karmani kurvTta 
[SrTmad-bhagavatam 11.20.9] iti, yada yasyanugrhnati bhagavan [SrTmad-bhagavatam 4.29.46] ity adi 
vacanais ca vyaktam bodhitam evasti. (Dig-darsinT commentary on Hari-bhakti-vilasa 5.454 - 455) 
Translation: These two verses are spoken by Sri Narada. It should be noted that vaisnavas 
born in sudra families have the right of worshiping the salagrama-sila. Sudras and ladies who 
are not vaisnavas are barred. Vaisnavas born in sudra families have the right, as specified in 
the Vayu-purana as follows: 

The sudra should donate to the renunciates, work for agricultural and mercantile activities, listen 
to the puranas regularly, and worship the Salagrama-sila. 

Seeing the differences that the original verse has from the Vayu-maha-purana and other 
puranas, certain envious smarta-brahmanas consider these puranic statements to be 
interpolations. It is to be known that a non-i/a/snai/a sudra or woman, even if fully 
knowledgeable in the rituals, is not to perform any deity worship. However, there are all 
provisions for a lady or sudra who is properly initiated in a vaisnava line. Those who are 
vaisnavas amongst people born in sudra or outcaste families are not to be considered as 
sudras. This is given in the NaradTya Purana as follows, 

— O King! A vaisnava from a dog-eating family is greater than a twice born brahmana.W 
Also, the Itihasa-samuccaya says, 

— The devotees of the Lord are not sudras, aborigines, or dog-eaters. One who sees them with 
such an ordinary caste-impelled vision certainly goes to hell. II 

And the Padma-purana says, 

— Those who are devotees of the Lord are never sudras. In fact, they are known as bhagavatas. 
Those who are not vaisnavas in all the four castes are to be known as the actual sudras.W 

Similar glorification of vaisnavas has been elaborately described previously in this book (Hari- 
bhakti-vilasa). It is proved therein that by Vaisnava initiation, sudras etc. also attain the level of a 
brahmana. The verse yatha kancanatam yati kamsyam rasa-vidhanatah (Just as bell-metal 
mixes chemically to produce gold, all men attain the status of a brahmana by the process of 
initiation). This was already written previously in the section describing the importance of 
initiations. Thus, the following statement of SrTmad-bhagavatam [3.33.6] is justified, 

— To say nothing of the spiritual advancement of persons who see the Supreme Person face to 
face, even a person born in a family of dog-eaters immediately becomes eligible to perform 



Vedic sacrifices if he once utters the holy name of the Supreme Personality of Godhead or 
chants about Him, hears about His pastimes, offers Him obeisances or even remembers Him. II 

The word = savanaya kalpate' here means that such a person becomes eligible for Vedic yajhas. 
Therefore, the vaisnavas are counted on the same level as the brahmanas. Furthermore, in the 
Hari-bhakti-sudhodaya, the Lord says: 

— Holy places, banyan trees, cows, brahmanas, and myself — these five forms are present in 
the body of my devotee. II 

Also, in the SrTmad-bhagavatam [4.21.12], it is said regarding Maharaja Prithu, 

— Maharaja Prithu was an unrivaled king and possessed the scepter for ruling all the seven 
islands on the surface of the globe. No one could disobey his irrevocable orders but the saintly 
persons, the brahmanas, and the descendants of the Supreme Personality of Godhead [the 
Vaisnavas]. II 

Here, the word acyuta-gotra indicates vaisnavas who are on the same level as those sages who 
originated the other brahmana-gotras, family lines. 

Also, Maharaja Prithu himself says in the SrTmad-bhagavatam [4.21.37], 

— The brahmanas and vaisnavas are personally glorified by their characteristic powers of 
tolerance, penance, knowledge and education. By dint of all these spiritual assets, vaisnavas 
are more powerful than royalty. It is therefore advised that the princely order not exhibit its 
material prowess before these two communities and should avoid offending them. II 

Here, SrTIa Sndhara SvamT comments, — Great material opulence and the royalty exhibited by 
those who belong to royal families should not be shown in front of those who are born in 
brahmana lineages or the vaisnavas, the worshippers of Lord Ajita. Even a slight show should 
not be made. Why so? For these personalities are effulgent, even without great jewels and 
opulences, simply on the strength of their tolerance and austerity, etc.ll 

Similarly, King Puranjana says in SrTmad-bhagavatam [4.26.24], 

— O hero's wife, kindly tell me if someone has offended you. I am prepared to give such a 
person punishment as long as he does not belong to the brahmana caste. But for the servant of 
Muraripu (Krishna), I excuse no one within or beyond these three worlds. No one can freely 
move after offending you, for I am prepared to punish him. II 

Here, too, Srila Sridhara Swami translates the verse in his commentary as follows, — O hero's 
wife. I shall punish whosoever has offended you, except if he be a brahmana or a servant of 
Lord Krishna. II 

Similar statements are to be found in plenty in the SrTmad-bhagavatam. By this, the similarity of 
bramanas and vaisnavas is proved. Moreover, by the verse 7.9.10 of the SrTmad-bhagavatam, it 
is indicated that the vaisnavas born in castes lower than the brahmanas are even greater than 
them. 

Having said this, Lord Hayagriva also says in the HayasTrsa-pahcaratra, Purusottama-pratistha 
section, as follows, 



— The worshippers of the deities should be given half of the donations, the vaisnavas should be 
given half of that, and the brahmanas should be given half of what the vaisnavas have been 
given. II 

Therefore, all devotees are certainly worshipable. Furthermore, in the Brahma-vaivarta-purana, 
in the narration of King Priyavrata, we find that the hunter named Dharma also worshipped the 
salagrama-sila. The verse is as follows, 

— And hearing their words with great amazement, Dharma the hunter stood still and saw both 
his gurus. Both of them were aged, dressed in fine garments, and seated on an elevated seat. 
In front of them, Dharma the hunter carefully worshiped the salagrama-sila. II 

Now a description of practical conduct amongst vaisnavas — amongst the devotees in the central and 
especially in the southern parts of India, it is seen that all vaisnavas have the right to recite the SrTmad- 
bhagavatam and other literature. No restrictions are seen on the devotees of the Lord, since all of them 
are viewed under the privilege of the devarsi-bhutapta-nrnam-pitrnam verse from SrTmad-bhagavatam 
[11.5.41]. Moreover, they are not considered to be at fault for giving up their ordinary duties according 
to the tavat-karmani-kurvTta verse from the SrTmad-bhagavatam [11.20.9] and also according to the 
yada yasyanugrhnati bhagavan verse from SrTmad-bhagavatam [4.29.46]. 

Conclusive Stand No. 16 (RKDB's Perspective) - The contenders have deliberately not quoted the 
preceding two verses viz., H.B.V. 5.451-452 - just in order to avoid illumination on the context. The 
context is related to allotting women and sudras the eligibility to perform ritualistic worship of 
salagrama-sila. The context is not discussing about the qualifications of a spiritual master or guru. 
Hence, the whole prolonged discussion turns irrelevant for the present topic of Female DTksa Guru 
(FDG) under discussion. However, we shall later produce the relevant verses from H.B.V. 1.32-58 to 
show that women are barred from becoming such dTksa-gurus which involves the allotment of sacred- 
thread. For now, even though the whole 5 th section of the contenders' draft is irrelevant to the FDG 
issue, we shall still analyze it. The preceding two verses of the present context are as follows: 

tatha skande srT-brahma-narada-sarhvade caturmasya-vrate salagrama-silarca-prasange— 

brahmana-ksatriya-visam sac-chudranam athapi va / 
salagrame'dhikaro'sti na canyesam kadacana / 1451 / / 

tatraivanyatra— 

striyo va yadi va sudra brahmanah ksatriyadayah / 
pujayitva sila-cakram labhante sasvatam padam / /452/ / iti / 

Rendition 

"Also, it is stated in the Skanda Purana's conversation between Lord Brahma and Narada within the 
context of worshipping salagrama-sila during the vow of caturmasya - 

"Brahmanas, ksatriyas, vaisyas, and the devotee sudras have a right to perform the worship of 
salagrama-sila; all others are barred." - H.B.V. 5.451 



In the same Purana, elsewhere it is said: 



"If women, sudras, brahmanas, and ksatriya etc. worship the salagrama-sila, they attain the eternal 
abode." -H.B.V. 5.452 

Remarks (RKDB) - Now, if the H.B.V. 5.453-454 are taken into consideration by connecting them with 
the preceding verses i.e. H.B.V. 5.451-452, we reach the conclusion that all restrictive statements found 
in the scriptures concerning women's (and sudras also) ineligibility to perform salagrama worship are 
only connected with the non-vaisnava women. However, it is to be made clear that in the H.B.V. 5.453, 
SrTIa Gopala Bhatt GosvamT only talks about restrictive statements in the connection to the worship of 
salagrama-sila. If not so, the contextual interpretation will become damaged. In the worship of 
salagrama-sila, the women and sudras etc. have full rights as explained in S.B. 11.27.3-4. Howver, 
such permit of worshiping salagrama sila for women does not indicate any dfksa-guruship for them. 
Evidence - 

(i) nihsrtam te mukhambhojad yad aha bhagavan ajah / 
putrebhyo bhrgu-mukhyebhyo devyai ca bhagavan bhavah // 
etad vai sarva-varnanam asramanarh ca sammatam / 
sreyasam uttamam manye stri-sudranarh ca mana-da // 

SYNONYMS 

nihsrtam - emanated; fe - Your; mukha-ambhojat - from the lotus mouth; yat - which; aha - spoke; 
bhagavan - the great lord; ajah - self-born Brahma; putrebhyah - to his sons; bhrgu-mukhyebhyah - 
headed by Bhrgu; devyai - to the goddess ParvatT; ca - and; bhagavan bhavah - Lord Siva; etat - this 
(process of Deity worship); vai - indeed; sarva-varnanam - by all the occupational classes of society; 
asramanam - and spiritual orders; ca - also; sammatam - approved; sreyasam - of different kinds of 
benefit in life; uttamam - the topmost; manye - I think; strT- for women; sudranam - and low-class 
workers; ca - also; mana-da - O magnanimous Lord. 

TRANSLATION 

O most magnanimous Lord, the instructions on this process of Deity worship first emanated from Your 
lotus mouth. Then they were spoken by the great Lord Brahma to his sons, headed by Bhrgu, and by 
Lord Siva to his wife, ParvatT. This process is accepted by and appropriate for all the occupational and 
spiritual orders of society. Therefore I consider worship of You in Your Deity form to be the most 
beneficial of all spiritual practices, even for women and sudras. 

»> Ref. VedaBase => SB 11.27.3, SB 11.27.4, SB 11.27.3-4 



The verses from Vayu Purana, NaradTya Purana, Itihasa Samuccaya, and Padma Purana as quoted in the 
Dig-darsinT commentary - only talk about the sudras and outcastes who have become vaisnavas. They 
do not talk about women at all. Even if the women are implicitly included through the upalaksana- 
nyaya, these verses are not indicating that such women can be diksa-gurus, because the context of 
these verses focuses on the supremacy of vaisnavas irrespective of their family background and seminal 
castes. 

Again, if H.B.V. 2.12 is cited to prove that vaisnava women can become full brahmanas, such 
interpretation becomes incongruent with the tradition of pahcaratrika-vaisnava-dlksa cum vaidika- 



upanayanam-sarhskara as established by SrTIa Prabhupada and SBSST. In the convention (i.e. aitihya- 
pramana or the evidence based on tradition - considered as bona fide among the list of ten evidences) 
established by these revolutionary acaryas, we don't find any allotment of the sacred-thread to the 
female candidates of initiation. So, does it mean that these acaryas did not know the import of H.B.V. 
2.12? No. It cannot be said so. If it cannot be said so, then why these acaryas did not allow the sacred 
thread to be conferred on vaisnava women? Our resolute answer is that though the H.B.V. 2.12 affirms 
full brahminical status of sudras and outcastes (all males only, because women of all varnas are 
counted separately in the sastras as we have just seen), the female vaisnavis are not considered 
possessing full brahminical status because, had it been so, acaryas like SP and SBSST would have 
conferred the sacred-thread onto the women disciples - something which is not seen in the evidence 
of customary tradition i.e. aitiyha-pramana. Again the question arises as to why female vaisnavis (of all 
varnas and even outcastes) are not considered promoted to the full brahminical status, if the sudras, 
outcastes, and mlecchas etc. (all males) are given the privilege to be uplifted to the full brahminical 
status? The only answer based on the arthapatti-nyaya (deductive logic) is that unlike the sudrahood 
of sudras etc., the womanhood cannot be destroyed completely. This is because, the womanhood i.e. 
strltva is based on the body. Only if the female body perishes, the woman will be concurrently 
destroyed. Whereas, the sudratva or sudrahood is dependant on the guna, karma, and svabhava i.e. 
actions, qualities, and nature etc. So, the sudratva can be completely destroyed but not the 
womanhood (as explained earlier). As the H.B.V. 2.12 verse is a very generalized pronouncement, it 
doesn't undergo such specifications. 

tantra-sagare ca— 

yatha kahcanatarh yati kasyarh rasa-vidhanatah \ 

tatha dTksa-vidhanena dvijatvam jayate nrnam \ \ 12 \ \ - H.B.V. 2.12 

Rendition 

"Just as bell-metal mixes chemically to produce gold, all men attain the status of a brahmana by the 
process of initiation." - H.B.V. 2.12 

Remarks (RKDB) - The quotations from S.B. 3.33.6 and H.B.S. (Hari-bhakti-sudhodaya) are irrelevant as 
they do not explicitly mention women. Hence, such statements cannot prove anything regarding the 
FDG issue. Similarly, evidences cited from S.B. 4.21.12, 4.21.37, 4.26.24, 7.9.10, 11.5.41, 11.20.9, 
4.29.46, Brahma-vaivarta-purana and HayasTrsa Pancaratra are not at all connected with the 
empowerment of female vaisnavis as dlksa-gurus because the context on which SrTIa Sanatana GosvamT 
comments belongs to the discussion of the eligibility of women and sudras for the sake of worshiping 
salagrama sila. This can be ascertained by studying the beginning (upakrama) and the ending 
(upasamhara) portions of his commentary cited above by the contenders. Also, some citations 
mentioned above declare the supremacy of outcaste and sudra turned vaisnavas as as compared to 
the brahmanas. However, this is so because the same logic as mentioned in the H.B.V. 5.453 (cited 
above by the contenders) can be reversely applied (vyatireka-nyaya) too. If so applied, we come to 
the conclusion that only non-vaisnava brahmanas are to be considered lower than those sudras and 
outcastes etc. who have become vaisnavas. Such statements do not apply to the brahmanas who are 
vaisnavas. 

A question can arise here as to the proclamation of C.C. 2.18.121-122 which affirms the guruship for 
women and children. Evidence- 



stri-bala-vrddha, dra 'candala' 'yavana' / yei tomara eka-bara paya darasana// 
krsna-nama lay a, nace hand unmatta / deary a ha-ila sei, tdrila jagata // 

SYNONYMS 

strl '-- women; bala - children; vrddha - old men; dra - and; candala - the lowest of men; yavana - 
persons who eat meat; yei - anyone who; tomara - Your; eka-bara - once; paya darasana - gets the 
sight; krsna-nama - the holy name of Krsna; laya - chants; nace - dances; hand unmatta - like a 
madman; dedrya ha-ila - becomes a spiritual master; sei- that man; tdrila jagata - delivers the whole 
world. 

TRANSLATION 

"If they see You just once, even women, children, old men, meat-eaters and members of the lowest 
caste immediately chant the holy name of Krsna, dance like madmen and become spiritual masters 
capable of delivering the whole world." 

»> Ref. VedaBase => Madhya 18.121-122 

Remarks (RKDB) - But, if we scrutinizingly study the context of these verses, we find that due to the the 
perfection emanating from the association with Lord Caitanya's direct physical and verbal presence 
(dlokaja-krpd-siddhi, vdcika-krpd-siddhi & hdrddaja-krpd-siddhi) only, such unexpected promotion of 
women, children etc. to the platform of guruship is implied. But, when such cases of threefold krpd- 
siddhis are non-existential, the above cited C.C. 2.18.121-122 verses become inapplicable and hence, 
irrelevant. Since, after the disappearance of the manifest pastimes (prakata-gaura-ITId) of Gauranga 
Mahapabhu, there cannot be possible the extremely rare cases of dlokaja-krpd-siddhi and vdcika- 
krpd-siddhi, the issue turns irrelevant in the modern era. For a detailed reference to the categorical 
definitions of these terms, kindly refer to B.R.S. 1.3.6, 1.3.15-20 & 2.1.280-289. The above cited verses 
from C.C. 2.18-121-122 deary and contextually refer to the cases of such extremely rare krpd-siddhis 
during the manifest pastimes of Caitanya Mahaprabhu. Evidences - 

(i) alaukika 'prakrti' tomara - buddhi-agocara / 
tomd dekhi' krsna-preme jagat pdgala // 

SYNONYMS 

alaukika - uncommon; prakrti - characteristics; tomara - Your; buddhi-agocara - beyond our 
imagination; tomd dekhi' - by seeing You; krsna-preme - in ecstatic love for Krsna; jagat - the whole 
world; pdgala - mad. 

TRANSLATION 

"Indeed, Your characteristics are uncommon and beyond the imagination of an ordinary living being. 
Simply by seeing You, the entire universe becomes mad with ecstatic love for Krsna." 

»> Ref. VedaBase => Madhya 18.120 

(ii) darsanera kdrya dchuka, ye tomara 'ndma' sune 
sei krsna-preme matta, tare tribhuvane 



SYNONYMS 

darsanera karya achuka - aside from seeing You; ye - anyone who; tomara - Your; nama - holy name; 
sune - hears; sei - that man; krsna-preme - in ecstatic love of Krsna; matta - maddened; tare - 
delivers; tri-bhuvane - the three worlds. 

TRANSLATION 

"Apart from seeing You, whoever listens to Your holy name is made mad with ecstatic love for Krsna and 
is able to deliver the three worlds." 

»> Ref. VedaBase => Madhya 18.124 

(iii) sri-ariga, sri-mukha yei kare darasana 
tara papa-ksaya haya, paya prema-dhana 

SYNONYMS 

sri-ahga - His body; sri-mukha - His face; yei - anyone who; kare - does; darasana - seeing; tara - of 
him; papa-ksaya - destruction of sins; haya - there is; paya - obtains; prema-dhana - the wealth of 
love of Godhead. 

TRANSLATION 

"Anyone who looks upon His beautiful body or beautiful face becomes freed from all sins and obtains 
the wealth of love of Godhead." 

»> Ref. VedaBase => Adi 3.65 

(iv) emana krpalu nahi suni tribhuvane 
krsna-prema haya yahra dura darasane 

SYNONYMS 

emana krpalu - such a merciful person; nahi -- not; suni - we hear; tri-bhuvane - within the three 
worlds; krsna-prema haya - one gets love of Krsna; yahra - of whom; dura darasane - by seeing from a 
distance. 

TRANSLATION 

"There is no one as merciful as Sri Caitanya Mahaprabhu within all three worlds. Simply by seeing Him 
from a distance, one is overwhelmed with love of Godhead." 

»> Ref. VedaBase => Madhya 16.121 

Remarks (RKDB) - Hence, it is proved that C.C. 2.18.121-122 only awards guruship to those women and 
children who have received prema-bhakti during the manifest pastimes of Sri Caitanya Mahaprabhu and 
such rarely fortunate persons are enumerated as the krpa-siddhas. Even then, it cannot be certainly 
said that SrTIa Krsnadasa Kaviraja GosvamT is indicating the dfksa-guruship by the terms "acarya haila" 
(i.e. as found in C.C. 2.18.122) for those krpa-siddha children and women, because we don't find any 
precedent of contemporary nitya-siddha and krpa-siddha women associates/devotees of Sri Caitanya 
Mahaprabhu except for the formally undeclared dfksa-guru i.e. Jahnava Mata i.e. the nitya-siddha 
associate in the form of Anahga ManjarT. Therefore, to conclude that the term "acarya" used in 



reference to such krpa-siddha women implies only to the vartma-pradarsaka-guruship and siksa- 
guruship is not incorrect based on the harmonization with S.B. 4.12. 32's Bhaktivedanta Purport. 

Now the parallel excerpted citations from H.B.V. 1.32-58 and H.B.V. 2.3 shall be illustrated to prove that 
even vaisnavl females are not allowed (except in an exceptional case of Jahnava Mata) to be posted as 
diksa-guru. 

Evidences - 

(i) agame— 

dvijanam anupetanam sva-karmadhyayanadisu / 
yathadhikaro nastlha syac copanayanad anu 1 131 1 H.B.V. 2.3 

Rendition 

RKDB's Translatin - "Those twice-born (dvijas) who have not been awarded the sacred-thread 
(anupetanam) do not have rights to perform one's prescribed duty in the form of Vedic studies (i.e. 
study of the four Vedas and their corollaries) but they justly get such a privilege (of Vedic studies) 
after having undergone the sacred-thread ceremony (upanayanam-samskara)." 

SrTIa Prabhupada's translation - "Even though born in a brahmana family, one cannot engage in Vedic 
rituals without being initiated and having a sacred thread . Although born in a brahmana family, one 
becomes a brahmana after initiation and the sacred thread ceremony . Unless one is initiated as a 
brahmana, he cannot worship the holy name properly." 

»> Ref. VedaBase => Madhya 15.108 

Remarks (RKDB) - It is to be noted that SrTIa Prabhupada has clearly affirmed that one cannot become a 
brahmana (a full brahmana) unless he has a sacred-thread. Since, women are not allotted a sacred 
thread, they are not full brahmanas despite having received the brahma-gayatri mantra. SP has also 
indicated in his translation of the said verse that witout having a sacred thread, one cannot engage in 
Vedic rituals. Hence, he has also implied the study of the four Vedas among the Vedic rituals. Vedic 
rituals cannot be performed without the study of the Vedas. 

Dig-darsinTTika of SrTIa Sanatana GosvamT- "anupetanam akrtopanayananam / upanayanat 
yajhopavTtadanat anu anantararh tu adhikarah syad eva /" Commentary on H.B.V. 2.3 

Rendition 

"The term 'anupetanam' (i.e. those who have not been adorned) indicates those who do not hold a 
sacred-thread {'akrta-upanayananam'). The term 'upanayanat' means that after the bestowal of a 
sacred-thread or 'yaihopavlta' ['vaihopavTta-danaf) {'yaihopavTta' 'is literally defined as that thread 
which brings its holder closer to the performance of yajhas), the eligibility (for Vedic studies) is 
certainly achieved." - Commentary on H.B.V. 2.3 

Remarks - Since, even vaisnava women are not and cannot be customarily allotted the sacred-thread 
(though they may be considered as twice-born or dvijas once having received initiation into the brahma- 
gayatri mantra), they have no privilege to undergo the study of the four Vedas and their corollaries like 
Upanisads etc. Now, we shall see how Sanatana GosvamT emphasizes on the qualification of having 



undergone the Vedic studies within the criteria of analyizing the necessary requirements for dlksa- 
guruship. Since, scholarship in the Vedas depends upon the eligibility to study those Vedas, those of 
feminine gender naturally fail to withstand the necessary requirement of Vedic scholarship for the 
dTksa-guruship. Why? Because, vaisnavas of feminine gender do not have the eligibility to study those 
Vedas having not undergone the ceremony of sacred-thread or upanayanam-samskara as evident in the 
tradition as well as in the S.B. 1.4.25's Purport. Let us analyze. Evidences - 

(i) (H.B.V. 1.32 & its commentary) atha sn-gurOpasattih 

tatraiva srT-prabuddha-yogesvaroktau [S.B. 11.3.21]— 

tasmad gurum prapadyeta jijhasuh sreya uttamam / 
sabde pare ca nisnatam brahmany upasamasrayam / \32\\ 

Dig-darsinT- "evarh karanam ullikhya karyarh likhati— tasmad ity adina / sabde brahman! vedakhye 
nyayato nisnatam tattvajham / anyatha sarhsaya-nirasakatvayogat /" 

Rendition 

"Now, the surrender unto Sri Guru shall be described. Therein, we find the following statement of the 
Prabuddha Yogesvara (S.B. 11.3.21) - 

SYNONYMS 

tasmat - therefore; gurum - a spiritual master; prapadyeta - one should take shelter of; jijhasuh - 
being inquisitive; sreyah uttamam - about the highest good; sabde - in the Vedas; pare - in the 
Supreme; ca - and; nisnatam - perfectly knowledgeable; brahmani - (in these two aspects) of the 
Absolute Truth; upasama-asrayam - fixed in detachment from material affairs. 

TRANSLATION 

"Therefore any person who seriously desires real happiness must seek a bona fide spiritual master and 
take shelter of him by initiation. The qualification of the bona fide guru is that he has realized the 
conclusions of the scriptures by deliberation and is able to convince others of these conclusions. Such 
great personalities, who have taken shelter of the Supreme Godhead, leaving aside all material 
considerations, should be understood to be bona fide spiritual masters." 

»> Ref. VedaBase => SB 11.3.21 

Commentary - "Thus having explained the cause, the effect will now be described by the verse 
"tasmad...." etc.. 'In the sabda-brahman' means 'in the scriptures known as Vedas' (i.e. four Vedas 
along with the fifth Veda too). One who is logically expert ('nyayato nisnatam') means one who is the 
factual knower (i.e. of those Vedas - 'tattvajhah'). If not so qualified, Sri Guru remains unable to dispel 
the doubts (of the disciples)." 

(ii) (H.B.V. 1.34-34 & their commentaries) krama-dlpikayam [4.2] ca— 

vipram pradhvasta-kama-prabhrti-ripu-ghatam nirmalahgam garistham 
bhaktim krsahghri-pahkeruha-yugala-rajoragimm udvahantam / 
vettaram veda-sastagama-vimala-patham sammatam satsu dantam 
vidyam yah samvivitsuh pravana-tanu-mana desikam samsrayeta / 134/1 



srutavapi [M.U. 1.2.12, Cha.U. 6.14.2]— 

tad-vijhanartham sa gurum evabhigacchet 
samit-panih srotriyam brahma-nistham / 
acaryavan puruso veda 1 1351 1 

Dig-darsini - "nirmalahgam vyadhi-rahitam, veda-sastragamanam ye vimalah / panthano margas 
tesarh vettaram / satsu satarh matarh sammatarh, vidyarh samsara-duhkha-taranady-upayam 
mantram | pravana namra vinTota desikaika-para va tanur manas ca yasya tatha-bhutah san, desikam 
gurum / evarh pravana-tanu-manastvadi sruty-ukta-samit-panitvadi ca gurupasatter adya-prakaro 
jheyah" 1 134-35/ 1 

Rendition 

"In the Krama-DTpika [4.2], it is stated as follows: 

"A person desirous of receiving transcendental knowledge should, with humble mind and body, 
approach the spiritual master who is a brahmana of controlled senses, possessor of uncontaminated 
bodily limbs, and a knower of the uncontaminated path of Vedas and Pancaratra texts. Such a guru 
should have destroyed the pot full of enemies like lust etc. and should be containing the weighty 
devotional service characterised as that which is permeated with the love for the dust attached to the 
double transcendental lotus-like feet of Lord Krsna. Such a spiritual master should also be 
recommended by the great devotees of the Lord." 

In the Srutis too, it is stated as follows [M.U. 1.2.12, Cha.U. 6.14.2]: 

"For receiving transcendental knowledge related to Brahman, one must approach with the sacrificial 
samidh grass held by the hand to the guru who is well versed in the srutis (four Vedas - also implies 
the fifth Veda) and has firmly realized the Brahman." "Only a man possessed with the acarya can 
know (the Brahman)." 

Commentary - "To be of uncontaminated limbs means to be bereft of bodily disease. Those paths 
related to the Pahcaratras and Vedas are called 'uncontaminated'. The knower of such paths (is the 
guru). One who is approved in the assemblage of devotees is know as 'the recommended'. 
Transcedental knowledge refers to the mantra which serves as the means to cross over mundane 
miseries. 'Humble' means the bowed down body and mind of an aspiring disciple towards his guru. 
'Teacher' means the 'spiritual master'. With such a submissive state of body and mind along with the 
Upanisadic way of holding samidh grass, the initial way of approaching spiritual master should be 
known." 

Remarks (RKDB) - Now someone can wrongly argue here that the guru required for attaining 
transcendental knowledge is the siksa-guru and therefore, the necessary qualifications like scholarship 
in Vedas etc. are not the pre-requisites for a dlksa-guru. However, such a futile doudt is eradicated 
because SrTIa Sanatana Gosvami has quoted the verse of Krama DTpika 4.2 in his H.B.V. 1.34 to indicate 
the dlksa-guru because the context of the first two chapters is clearly realted with the topic of mantra- 
dlksa or initiation. Moreover, even the bestowance of the eighteen syllable gopala-mantra is to be 
considered as the bestowal of transcendental knowledge because, the very term 'dlksa' has been 
defined in the Bhakti Sandarbha, Anuccheda 283 rd as follows: 



divyam jhanam yato dadyat kuryat papasya sahksayam / 
tasmad dfkseti sa prokta desikais tattva-kovidaih // 

Rendition 

"DTksa is the process by which one can awaken his transcendental knowledge and vanquish all 
reactions caused by sinful activity. A person expert in the study of the revealed scriptures knows this 
process as dTksa." 

»> Ref. VedaBase => Madhya 15.108 

Further in the commentary to this verse in Anuccheda 283 rd of the Bhakti Sandarbha, SrTIa JTva Gosvami 
says as follows: 

"divyam jhanam hyatra srimati mantre bhagavat-svarupa-jnanam tena bhagavata sambhandha- 
visesa-jhanahca. " 

Rendition 

"Transcendental knowledge here (in the original verse quoted above) means the knowledge of the 
nature of the Personality of Godhead and the related knowledge of jTvatma's specific relationship 
with that Godhead as described in the beautiful mantra." 

Remarks (RKDB) - Hence, to say that the transcendental knowledge can be imparted only during siksa 
(or the systematic teaching of scriptural knowledge i.e. sastra-jhana) and not during the process of dTksa 
(or initiation into the mantra) is quite an erroneous ideology. Even in the original Krama DTpika, the 
H.B.V. 1.34 alias K.D. 4.2 is introduced as follows: 

"dtksaya guru-sadhyatvadau guru-laksanam aha—..." 

Rendition 

"In order to ascertain the the availability of a factual dlksa-guru, the characteristics of such a guru are 
spoken of " (then comes the K.D. 4.2 or H.B.V. 1.34) 

Remarks - As it has become evident that the said verses quoted from H.B.V. 1.32 & 34-35 are 
ascertaining the qualifications of a dlksa-guru, a strong implication is given regarding the impossibility of 
a female dlksa-guru on the grounds that such a female can never attaint the eligibility to study the 
Vedas (as elaborately described previously on numerous occasions). 

Futhermore, the original author of the Krama DTpika (a manual of worship for the Nimbarka Sampradaya 
from which many quotations have been taken in the H.B.V.) is the celebrated DigvijayT Kesava KasmirT 
Bhattacarya i.e. the impudent scholar who had challenged Mahaprabhu in a debate as described in the 
C.C. 1.16.25's Purport. As evident, he became the celebrated acarya of the Nimbarka Sampradaya later 
on. He has also written his own commentary on Krama DTpika. We shall cite from his commentary on the 
K.D. 4.2 (the verse is also found in H.B.V. 1.34) - 

"punah kldrsam ? veda-sastragama-sambandhi-vimala-marganam jhataram anyatha agama-sastra- 
vicaranupapatteh /" K.K.B.'s Commentary on K.D. 4.2 



Rendition 

"Again, of what type should be the SrT (dTksa) Guru? He should be the knower of the paths related to 
the Vedas, failing which, there cannot be any success in analyzing the conclusions of the aqamas i.e. 
the pahcaratras." 

Remarks (RKDB) -Hence, it is confirmed that the import of H.B.V. 1.34 is that the said verse is only 
applicable to the dTksa-guruship and that it pre-necessitates the eligibility to study the Vedas as a 
requirement for a dTksa-guru and since, vaisnava women are not endowed with the said rights due to 
a lack of sacred thread on their part, they fail to become dTksa gurus. 

Now, we shall study from the more relevant quotes from H.B.V. as follows. 

(iii) (H.B.V. 1.38) atha visesatah sn-guror laksanani 

mantra-muktavalyam— 

avadatanvayah suddhah svocitacara-tat-parah / 
asramT krodha-rahito vedavit sarva-sastravit / \38\ / 

Rendition 

"Now, the qualities of the SrT Guru (dTksa-guru) will be specifically described. As it is stated in Mantra 
MuktavalT- 

"He should be born in a pure and faultless family. He should be personally pure and faultless too while 
always remaining engaged in one's prescribed duties. He should be situated in a specific order of life 
(i.e. asrama) simultaneously being devoid of anger. He should be totally conversant with the Vedas, 
nay, the whole scriptural corpus. " 

Remarks (RKDB) - At times, some ISKCON devotees and leaders opine that there is no need for a 
spiritual master to be the knower of all major Vedic literature. But, herein the said mentality of certain 
contemporary devotees and leaders is fully smashed. An ideal spiritual master should be well versed in 
all the major scriptures found in the Vedic literature. Even SP corroborates this point in his Puports to 
S.B. 1.1.6-7 as follows - 

"A gosvamT, or the bona fide representative of SrT Vyasadeva, must be free from all kinds of vices. The 
four major vices of Kali-yuga are (1) illicit connection with women, (2) animal slaughter, (3) intoxication, 
(4) speculative gambling of all sorts. A gosi/d/wmust be free from all these vices before he can dare sit 
on the vyasasana. No one should be allowed to sit on the vyasasana who is not spotless in character 
and who is not freed from the above-mentioned vices. He not only should be freed from all such vices, 
but must also be well versed in all revealed scriptures or in the Vedas. The Pur anas are also parts of 
the Vedas. And histories like the Mahabharata or Ramayana are also parts of the Vedas. The acarya or 
the gosvamT must be well acquainted with all these literatures. To hear and explain them is more 
important than reading them. One can assimilate the knowledge of the revealed scriptures only by 
hearing and explaining. " 



»> Ref. VedaBase => SB 1.1.6 



"SrTmad-Bhagavatam is a natural commentation on the Brahma-sutra, or the BadarayanT Vedanta- 
sutras. It is called natural because Vyasadeva is author of both the Vedanta-sutras and SrTmad- 
Bhagavatam, or the essence of all Vedic literatures. Besides Vyasadeva, there are other sages who are 
the authors of six different philosophical systems, namely Gautama, Kanada, Kapila, Patanjali, Jaimini 
and Astavakra. Theism is explained completely in the Vedanta-sutra, whereas in other systems of 
philosophical speculations, practically no mention is given to the ultimate cause of all causes . One can 
sit on the vyasasana only after being conversant in all systems of philosophy so that one can present 
fully the theistic views of the Bhagavatam in defiance of all other systems. " 

»> Ref. VedaBase => SB 1.1.7 

Remarks (RKDB) - Hence, it is to be concluded that since women are not entitled to study the Vedas and 
its corollaries, they cannot be made the dlksa-gurus. 

(iii) (H.B.V. 1.42 & its commentary) agastya-samhitayam ca— 

devatopasakah santo visayesv api nihsprhah / 
adhyatmavid brahma-vadTveda-sastrartha-kovidah / /42/ / 

Rendition 

"In Agastya Samhita also, it is stated - "SrT Guru should be worshipper of his ista-deva (i.e. cherished 
deity of devotion) and should be aloof from any hankering in the objects of sensual gratification. He 
should be the knower of spirituality having realized the Absolute Truth. He should also be an adept in 
the matter of ascertaining the factual conclusions of the Vedic scriptures. " 

Dig-darsinT- "vedadhyapakah." 

Rendition 

"(The said guru should be) a teacher of the Vedas ." 

Remarks (RKDB) - Once again, a dlksa-guru can only be male because only he is entitled to study and 
teach the Vedas as per the normal rule. Here, the term Vedas implies all the five types of Vedas. Women 
are only entitled to study the fifth Veda i.e. Puranas and Mahabharata as is verified in S.B. 1.4.28-29 in 
explicit terms as follows - 

dhrta-vratena hi maya chandamsi guravo 'gnayah / 
manita nirvyalTkena grhitam canusasanam // 
bharata-vyapadesena hy amnayarthas ca pradarsitah / 
drsyate yatra dharmadi stn-sudradibhir apy uta // 

SYNONYMS 

dhrta-vratena - under a strict disciplinary vow; hi - certainly; maya - by me; chandamsi — the Vedic 
hymns; guravah - the spiritual masters; agnayah - the sacrificial fire; manitah — properly worshiped; 
nirvyalTkena - without pretense; grhitam ca - also accepted; anusasanam - traditional discipline; 
bharata -- the Mahabharata; vyapadesena - by compilation of; hi — certainly; amnaya-arthah - import 
of disciplic succession; ca - and; pradarsitah - properly explained; drsyate - by what is necessary; yatra 

- where; dharma-adih - the path of religion; strT-sudra-adibhih api - even by women, sudras, etc.; uta - 

- spoken. 



TRANSLATION 

I have, under strict disciplinary vows, unpretentiously worshiped the Vedas, the spiritual master and the 
altar of sacrifice. I have also abided by the rulings and have shown the import of disciplic succession 
through the explanation of the Mahabharata, by which even women, sudras and others [friends of the 
twice-born] can see the path of religion. 

PURPORT 

No one can understand the import of the Vedas without having undergone a strict disciplinary vow and 
disciplic succession. The Vedas, spiritual masters and sacrificial fire must be worshiped by the desiring 
candidate. All these intricacies of Vedic knowledge are systematically presented in the Mahabharata for 
the understanding of the woman class, the laborer class and the unqualified members of brahmana, 
ksatriya or vaisya families. In this age, the Mahabharata is more essential than the original Vedas. 

»> Ref. VedaBase => SB 1.4.28, SB 1.4.29, SB 1.4.28-29 

The SubodhinT commentary of Vallabhacarya on this verse gives a good insight into the matter. 

SubodhinT on S.B. 1.4.29 - "bharata-karanarh ca dharmarthamevetyaha bharata-vyapadeseneti. 
vastutah kalpa-sutravat vedartha-pratipadaka eva itihasa-vacaka-sabda-karanarh tu vyaja-matram. 
tadaha bharata iti vyapadesa-matram anyatha sudradlnamadhikaro na syaditi hi sabdarthah. amnaye 
drstantarthamukto dharmah laukiko 'tra prayukto na to yajhadih "dhanvanniva prapasi" ityadau yatha. 
ata eva vede pratipadita-dharmo na sudradibhih jhaturh sakyah ata tu sakyam ityaha. drsyata iti 
upadesa-vyatirekenapi jhayata ityarthah." 

Rendition 

"That the compilation of Mahabharata was done for the exposition of the path of religion is stated 

through the verse "bharata-vyapadesena " etc. Just as the Vedic Kalpa Sutra (a corollary of the four 

Vedas) describes the import of the (quadruple) Vedas, in the same way, to label Mahabharata as a 
history (i.e. itihasa) is just a pretence (i.e. Mahabharata is exactly like Kalpa Sutra in describing the Vedic 
import; whereas, Kalpa Sutra is directly considred as a corollary to the Vedas, Mahabharat is generally 
considered to be depicting historical tales). Therefore, it is said (in this verse) that the name 
Mahabharata is just a pretext (vyapadesa-matram). If Mahabharata was not labelled as such, the sudras 
(and women) etc. would not be considered eligible to study it. Such is the literal meaning. (Sudras and 
women are not deemed fit to study the Kalpa Sutras which are directly sub-parts of the Vedas.) Where 
(in the present verse) it is said that the amnaya or the Vedic knowledge has been described (through 
Mahabharata), it should be interpreted that only the ordinary dharma (as described in the Vedas) is 
exposed and not the specific Vedic dharma of the nature of Vedic fire sacrifices etc. similar to the 
notion expressed thorugh the statement, "You should be protected like a bow." For the said reasons, 
the (specific) dharma depicted in the Vedas (esp. that which is related to the performance of fire 
sacrifices) is not knowable for the sudras etc. But that same (Vedic) dharma is seen (here in M.B.) 
means that the same dharma has been described in a bit altered way." 



Remarks - It is an obvious fact that M.B. doesn't describe the specific methods of performing Vedic fire 
sacrifices keeping in mind the readability/perusal by the sudras and women etc. who, otherwise are not 
fit to study it. Hence, it is concluded that the whole purpose of compiling M.B. and S.B. would turn futile 
if the women and sudras are considered fit to study the quadruple Vedas. If someone falsely proclaims 



that vaisnava women were allowed to study the Vedas, it is wrong to say as such. Why? Because, 
women irrespective of whether they are initiated vaisnavas or not, are not given any sacred-thread 
without which they are unfit to study the Vedas. 

Thus ends the Conclusive Stand No. 16 th . 
Prima Facie Contention No. 17 th (BRD's & MAD's stand) - Sections 6.1 & 6.2 (Page 15 th of their draft) - 

Other Smrtis and Itihasas 

There are a number of other smrtis that differ with the Manu-smrti regarding women and 
their rights. A few examples: 

Women can Chant Gayatri 

manasa bhartur-aticare tri-ratram yavakam ksTraudanarh va bhunjanaghah sayTtordhvam 
tri-ratrad-apsu nimagnayah savitry-asta-satena sirobhir-juhuyat-puta bhavatTti vijnayate 

(Vasisfha Smrti 21.7) 

If a lady thinks ill of her husband in her mind, then she should keep barley grains for three nights 
in water and offer them along with flowers in sacrifice while chanting Gayatri for a hundred and 
eight times. Thus she becomes purified. 

Conclusive Stand No. 17 th (RKDB's Perspective) - No objection. Because, in ISKCON too, SP has 
established the tradition of allotting brahma-gayatrT mantra to women (which SBSST had not 
introduced). But, it is to be clarified that the brahma-gayatrT mantra which SP has given to his female 
disciples, though originally of Vedic calibre, was made of the Puranic calibre and then allotted to the 
females. So, SP's behaviour has not transgressed the prohibitive injunction of S.B. 1.4.25. Not only the 
brahma-gayatrT, but there are many such mantras which are found concurrently in the Vedas and 
Puranas too. The form of brahma-gayatrT accepted by the GaudTya Vaisnava Sampradaya is of Puranic 
calibre. When a mantra becomes Puranic or Pahcaratric (from its primeval Vedic status), it overrides the 
Vedic status and hence becomes liberal towards women also. But, since such is not the case with the 
upanayanam samskara (i.e. sacred-thread ceremony), it cannot be allotted to women. Though a mere 
reference has been made to the upanayanam samskara for regulative and injunctive purposes in various 
Puranas, the specific process (containing the alternative Puranic mantras or Vedic mantras turned into 
Puranic mantras) describing the performance of the upanayanam samskara (sacred-thread ceremony) 
has not been described anywhere in the Puranas unlike the process of threefold sandhya rites and 
brahma-gayatrT- which are mentioned by converting their statuses from Vedic into the Puranic ones. 
Hence, the conclusion that SP has correctly given the brahma-gayatrT mantra of the puranic status to 
the vaisnava female disciples and that the upanayanam samskara containing yahopavTta (i.e. sacred 
tread ceremony containing a sacred thread) cannot be given to the female vaisnavas because Vedic 
upanaynam samskara has no Puranic alternate (without undergoing which, the females do not have 
privilege to undergo the study of the quadruple Vedas - an attribute required for a vaisnava dlksa- 
guru as explained earlier in H.B.V. citations) - stands 100% tenable. The reason why SBSST did not 



introduce the allotment of brahma-gayatrl mantra to the vaisnava women is because the said mantra, 
though is described directly in some puranas, is not referred to straightforwardly in the SrTmad 
Bhagavatam. But, our SrTIa Prabhupada became quite compassionately generous and started granting 
the brahma-gayatrl mantra to the female vaisnavas because many other puranas (excluding S.B.) do 
mention that mantra directly. Still, SP did not deem fit to bestow the sacred-thread onto the vaisnava 
women, thus indicating strict prohibition for women to have it, as also explained by the same SP in 
the purport to S.B. 1.4.25. This restrictive and reserved stand (of not allotting the sacred-thread to 
feminine gender) of SP is corroborated on the grounds that puranas and pahcaratras offer no 
alternate to the upanayanam samskara thus retaining the said ritual as a completely Vedic rite. 

1. Brahma-gayatrl mantra is originally Vedic. Because it initially appears in the Vedas i.e. Brahma, it is 
known as brahma-gayatrl. Since, it also describes the Para-brahman or Absolute Truth, it is known as 
brahma-gayatrl. Evidences - 

(i) Rg-veda Samhita, Mandala 3 rd , Chapter 5 th , 62 nd Sukta (Hymn), 10 th Mantra (Verse). We cannot quote 
the exact mantra keeping in mind its secrecy applicable to the uninitiated and even for those vaisnava 
women who have no right to hear the Vedic mantra. This policy will be continued henceforward while 
displaying references for certain secret mantras. 

(ii) The three maha-vyahrtis in a juxtaposition after the omkara (as found in the sequence of the 
brahma-gayatrl) have been reiterated numerously throughout the Yajur-veda Samhita. 

(iii) Chandogya Upanisad, 3.12.1-5. This passage elaborately describes the attributes of brahma-gayatrl. 
This Upanisad belongs to the last 8 chapters of the Chandogya Brahmana belonging to the Talavakara 
branch of the Sama-veda Samhita. 

(iv) Chandogya Upanisad, 4.17,1-6. This passage graphically describes the origin of the triple maha- 
vyahrtis peculiar to the brahma-gayatrl mantra. 

(iv) Brhad-aranyaka Upanisad, 5.14.1-8. This passage elaborately depicts the quadruple sub-sections or 
feet of the catuspada brahma-gayatrl. The Brhad-aranyaka Upanisad belongs to the last six chapters of 
the Sata-patha Brahmana alias Vajasaneyi Brahmana of the Kanva branch (sakha) of the white (sukla) 
Yajur-veda Samhita. 

(v) Tripura-tapanT Upanisad, 1.1. The whole brahma-gayatrl mantra is ditto present in this Upanisad. 

(vi) Tripada-vibhuti-mahanarayana Upanisad. 

(vii) Mahanarayana Upanisad alias Brhan-narayana Upanisad aka Uttara-narayana Upanisad belonging 
to the last chapter TaittirTya Aranyaka. 

(viii) MaitrayanT Upanisad, 5.1-8. This Upanisad is connected to Sama-veda. 

(ix) GayatrT Upanisad 1 st . This Upanisad belongs to the Chapters 31 st to 38 th of the Gopatha Brahmana of 
Atharva-veda. 

(x) GayatrT Upanisad 2 nd . This Upanisad belongs to the Sata-patha Brahmana of Sukla Yajur-veda 
Samhita. 



(xi) Gayati-rahasya Upanisad. 



(xii) SavitrT Upanisad belonging to Sama-veda. 

(xiii) Svetasvatara Upanisad 4.17. This Upanisad belongs to the Krsna (Black) Yajur-veda. 

(xiv) JaiminTya Upanisad Brahmana 4.28.1. This Upanisad belongs to the Talavakara branch of Sama- 
veda. 

2. Brahma-gayatrT also acquires a Puranic and smarta (smarta not in the sense of a non-vaisnava but in 
the sense of relationship with the smrtis) status (it simultaneously retains its srauta or purely Vedic 
status but the srauta status is overridden by the puranic status) due to its numerous references found in 
the Puranas, M.B., and M.S. Why the Vedic status of the brahma-gayatrT gets overridden by the Puranic 
status? Because, the puranas and Mahabharata can be studied even by women and sudras. Evidences 
depicting the Puranic references - 

(i) Narada Purana 1.27.43-46, 55. The Puranic form of threefold sandhya rite concerned with the 
brahma-gayatrT is depicted in those passages. It is interesting to note that the Vedic form of the sandhya 
ritual also exists and can be found in the various grhya-sutras acting as direct corollaries to the Vedas. 
The brahma-gayatrT is mentioned ditto in the N.P. 1.27.57-68. 

(ii) Agni Purana 155.5-11 and 216.1-2, 6-8, & 16. 

(iii) Garuda Purana 1.50.10-25. Process of Puranic sandhya and reference to brahma-gayatrT are found. 

(iv) B.G. 10.35 

(v) In Mahabharata, it is mentioned as thus: 

"yatha vikasite puspe madhu grhnanti sat-padah / evarh grhTtva savitri sarva-vede ca pandava// 
tasmat tu sarva-vedanam savitrT prana ucyate / nirjiva hetere veda vina savitrya nrpa //" 

Rendition 

"Just as six-legged honey bees suck honey from the fully blossomed flower, in the same way, O Pandava! 
Extract the savitri (i.e. brahma-gayatrT) out of the Vedas. Hence, savitrT is considered to be the life- 
essence of all Vedas, without which, the Vedas become life-less, O King!" 

(vi) M.S. 2.81-83 states as follows. 

"omkara-purvikastissro maha-vyahrtayo 'vyayah / tri-pada caiva savitri vijheyam brahmano mukham 

// 

yo 'dhtte 'hanyahanyetanstrini varsanyatandritah /so brahma paramabhyeti vayu-bhutah kha- 
murtiman // 

ekaksaram param-brahma pranayamah parantapah / savitryastu pa ram nasti maunat satyam 
visisyate //" 



Rendition 

"Know that the three imperishable maha-vyahrtis, preceded by the syllable 0m, and (followed) by the 
three-footed savitrT are the portal of the Veda and the gate leading (to) Brahman. He who daily recites 
that (gayatrT or savitrT), without tiring, during three years, will attain (after death) the highest Brahman, 
move as free as air, and assume an ethereal form. The monosyllable (Orh) is the highest Brahman, 
(three) suppressions of the breadth are the best (form of) austerity, but nothing surpasses the savitrT; 
truthfulness is better than silence." 

(vii) Tattva Sandarbha, Anuccheda 19.3 - "atra gayatrl-sabdena tat-sucaka-tad-avyabhicari-dhTmahi- 
pada-samvalita-tad-artha evesyate sarvesarh mantranam adi-rupayas tasyah saksat kathananarhatvat . 

tad-arthata cajanmady asya yatah, tene brahma hrda [S.B. 1.1.1] iti sarva-lokasrayatva-buddhi-vrtti- 
prerakatvadi-samyat. dharma-vistara ity atra dharma-sabdah parama-dharma-parah, dharmah projjhita- 
kaitavo'tra paramah [S.B. 1.1.2] ity atraiva pratipaditatvat. sa ca bhagavad-dhyanadi-laksana eveti 
purastad vyaktT-bhavisyati." 

Rendition 

"Here the word "gayatrT' refers only to the meaning of Gdyafri" and to the single word "dhTmahi," which 
indicates the GayatrT texts and invariably occurs within them. In this context it would be improper to 
utter the actual GayatrT, the primeval form of all Vedic mantras. The meaning of GayatrT is found in the 
phrases "from whom proceed the generation, maintenance, and destruction of this universe" and "He 
imparted the transcendental sound of the Vedas from within the heart." [S.B. 1.1.1.] These two phrases 
express ideas identical to those contained in GayatrT: that the Supreme Truth is the shelter of all the 
worlds and that it is He who inspires intelligence. In the phrase "all the ramifications of religion," the 
word "religion" [dharma] means "the supreme religion," since the Bhagavatam states "In this work the 
supreme religion is described, to the exclusion of all religion that cheats." [S.B. 1.1.2] Such activities as 
meditation on the Personality of Godhead are the specific features of this supreme religion, as will be 
evident later." 

Remarks (RKDB) - SrTIa JTva GosvamT highlights that SrTmad-Bhagavatam embodies the purport of the 
sacred Vedic mantra known as GayatrT. Every twice-born brahmana is enjoined to chant this mantra at 
the three junctures of the day— sunrise, noon, and sunset. GayatrT is a direct expansion of the original 
Vedic syllable om, and from her expand all the other mantras; therefore she is known as the mother of 
the Vedas. There are twenty-four syllables in GayatrT, divided into three sections of eight syllables each. 
Like other Vedic and tantric mantras, GayatrT should be chanted only by those properly initiated into it 
by a representative of an authentic disciplic succession. Sampradaya-vihTna ye / mantras te nisphala 
matah: "It is understood that whatever mantras you might chant will be fruitless if not received through 
a bona fide sampradaya." {Padma Purana) Thus, as a general rule, scriptures do not give away mantras 
meant for the initiated by gratuitously quoting them verbatim; when citing such mantras, sastras 
almost always invert or leave out some words. For this reason, SrTmad-Bhagavatam never directly 
quotes the GayatrT mantra, either in the first verse or anywhere else in its twelve cantos. The original 
Brahma-gay atrT and its variants appear nowhere in SrTmad-Bhagavatam, nor are there any verses 
composed in the twenty-four syllable GayatrT meter. The only literal fragment of GayatrT visible in the 
opening verse of the Bhagavatam is the one word dhTmahi (let us meditate). 

Similarly, the other mantras allotted during the second initiation in ISKCON like the 18 syllable gopala 
mantra etc. are originally found in the Vedas i.e. Gopala-tapanT Upanisad 1.4. So, even the gopala 
mantra is originally Vedic. Later on, it turns Puranic when Narada Purana 1.3.81 st & 82 nd chapters give an 



elaborate description of the gopala mantra and its variants. Subsequently, the same mantra attains a 
pahcaratrika status when Brahma Samhita 5.24 mentions it indirectly. Therefore, it is concluded that 
both the gopala-mantra and the brahma-gayatri mantra received in ISKCON are puranic and 
pahcaratrika mantras but not the upanayanam samskara. For the said reasons, the permission of 
chanting brahma-gayatri apparently seen in the Vasistha Smrti quotation cited by the contenders is 
indicating the brahma-gayatri of puranic status (because women have eligibility to study the 
puranas). 

Thus ends the Conclusive Stand No. 17 th . 
Prima Facie Contention No. 18 th (BRD's & MAD's stand) - Section 6.3 (Page 15 th of their draft) - 

Same rights in Vedic Mantras 

Srlla Madhvacarya quotes the Vyoma-sarhhita in his Brahma-sutra-bhasyam^ .1 .1) as 
follows, 

ahur apy uttama-strinam adhikaram tu vaidike yathorvasT yaml caiva sacyadyas ca 
tathapara 

Elevated ladies are definitely entitled to the Vedas, just like UrvasI, Yaml, Saci, etc. 

Conclusive Stand No. 18 th (RKDB's Perspective) - Now, the erroneous misquoting and misinterpretation 
of this passage by the said contenders shall be exposed. We shall quote from the edition containing 
Brahma-sutra commentary by Madhvacarya and its sub-commentary by JayatTrtha Muni (both are our 
previous acaryas in the guru-parampara) which was edited by the celebrated Madhva scholar K.T. 
PandurahgT and published by the Dvaita Vedanta Studies and Research Foundation - Bangalore in 1994. 

(i) vyoma-sarhhitayam ca - 

antyaja api ye bhakta namajnanadhikarinah / strlsudrabrahmabandhunam tantrajhane 'dhikarata // 
ekadese parokte tu na tu granthapurassare / traivarnikanam vedokte samyagbhaktimatam harau // 
ahurapyuttamastrmamadhikararh tu vaidike / yathorvasT yarn! caiva sacyadyasca tatha para // iti. 

Translation (by Prof. K.T. PandurahgT). 

"It is also stated in Vyoma-sarhhita: "Even the low born (antyajas) are eligible to acquire the knowledge 
of the God by reciting his name. Women, sudras, and the degraded brahmanas are eligible to acquire 
the knowledge through itihasa-purana and tantra. They are eligible to know the selected portions of 
these works. They are also eligible to receive the instructions through the learned. It is only the persons 
belonging to the first three varnas who are eligible to study the Vedas directly. Some privileged women 
such as UrvasI ( a heavenly nymph), Yarn! (Goddess Yamuna), Sac! (consort of Lord Indra) etc. are also 
eligible to study the Vedas."" (RKD's note: Here only the heavenly ladies are allowed to study Vedas 
and no mention is done to the mortal common ladies. Also the men of upper three varnas are judged 



according to B.G. 4.13 & S.B. 7.11.35). 

Now, we shall refer to the sub-commentary of Sri Jaya TTrtha Muni (our previous acarya) on the 
Madhva's same commentary. 

"vyoma-samhitayarh ceti. antyaja varnabahyah. bhakta ityadhikara-kathanarh. tantram pahca-ratradi. 
adhyayanabhavena vaidika-jhananadhikaritve 'pi trivarnatetaresarh namadi-jhanadhikaritvan- 
moksopapattiriti bhavah. 'sapatnTm me paradhama' ityadau strmamapi vedadhikara-darsanat katharh 
tasamanadhikara iti ata uktasya apavadamaha. ahuriti. tatha para munistriyo naradikulajasa. " 

Translation (By PandurahgT). "In case only those who study the Veda are eligible for brahma-vidya, then, 
the persons who do not belong to the first three varnas will be deprived of the liberation as they will 
have no knowledge. This doubt is removed by quoting the Vyoma-samhita 'antyajah' i.e. the persons 
outside the varnas. By mentioning as bhakta, their eligibility is indicated. Tantra here means Pahcaratra. 
The persons outside the three varnas are not eligible for the knowledge through the Vedas as they are 
not eligible to study the Vedas. However, they are eligible for the knowledge through nama-sahklrtana 
etc., and therefore they can attain liberation. In the Vedic passage 'saptmnarh me paradhama' etc., it is 
found that even women are eligible to study the Veda. Therefore, how is it that you say they are not 
eligible for the Veda? This is answered by pointing out some exceptions by the verse i.e., women of 
sages and also some of the sages born among men." 

Remarks (RKDB) - So, it is clear that those women who are allowed to study only some few portions of 
Vedas (not all) are just not any mortal women. Mostly they are goddesses (like Sac!) and celestial 
nymphs (like UrvasT). Some rsi-patnls (wives of historical Vedic sages of yore like GargT and MaitreyT etc. 
whose names are mentioned in Upanisads) are also allowed. Anyways, the main point highlighted is that 

these are only exceptional cases. In JayatTrtha's above quoted commentary, He uses the phrase " iti 

uktasya apavadam aha " which means that women's eligibility to study the Vedas is only found in 

exceptional cases since the term "apavada" clearly means an "exception". Therefore, the statement of 
SB 1.4.25 stands final in the case of 99.99% mortal women. The present female aspirants for dTksa- 
guruship are no exceptions as they are not in the category of Jahnava Mata. Even SunTti i.e. the 
mother of Dhruva Maharaja (SunTti was still a sadhaka when the S.B. 4.12.32 verse was describing 
her; B.R.S. 2.1.276 clearly defines the platform of sadhaka-bhaktas and according to Visvanatha 
CakravartT, devotees attain the status of sadhaka-bhaktas not during the stage of sadhana-bhakti but 
when they acquire the platform of bhava-bhakti.) because was not in category of Jahnava Mata (the 
nitya-siddha associate), then how can the present female candidates for dfksa-guruship strive for such 
positions? 

Now we shall analyse from the Bhasya-DTpika sub-commentary of Jagannatha Yati of Vyasaraja Matha in 
Udupi. This Vyasaraja Matha was established by SrTVyasa TTrtha (who is mentioned in ISKCON's pre- 
Mahaprabhu parampara). Jagannatha Yati is in the lineage of this Vyasa TTrtha. He has written a sub- 
commentary to explain Madhva's bhasya on Brahma-sutra (just as what Jaya TTrtha had done). Jaya 
Tfrtha's and Jagannatha Tfrtha's sub-commentaries on Madhva-Bhasya are considered to be the most 
authoritative in the Madhva Sampradaya. Whereas JayatTrtha's commentary is concise, Jagannatha 
Tfrtha's commentary is elaborate. As we shall see, Jagannatha TTrtha clearly restricts the pro-feminist 
interpretation of the sloka quoted from the Vyoma Samhita by Madhvacarya in his Bhasya (as shown 
earlier). As we shall see, Jagannatha TTrtha also restricts women to access the whole Pahcaratra and 
says that they are only eligible to gain access to certain portions of Pahcaratras and tantras; he also 
clearly prohibits women to even give lectures and explanations on Puranas and Itihasa (Mahabharata 



and Ramayana). The following quotation is from pages 38 th and 39 th of SrTmad Brahmasutra Bhasyam of 
Sri Madhvacarya with BhasyadTpika and SutradTpika of Sri Jagannatha Tirtha (Chapter 1); Editor Pt. K. 
Sankaranarayana Adiga and Published by Purnaprajna Sarhsodhana Mandiram, Bangalore in 2008. 

"tantre 'pi na sarvatradhikarah. kintu 'ekadese' eva. tatrapi 'na grantha-purassare' na 
svapradhanyena grantharambhe 'dhikarah. kintu 'parokte' parenanyena parartham prokte arabdha 
evetyaha - 'ekadesa' iti. ava-dharane tu sabdah. tad-vyavartyamah - 'na tu' iti. 
stryadimatrapuraskarena prarabhyamana-tantra-granthadau tesam nadhikaritetyarthah. anena stri- 
sudradi-matram puras-krtya puranadi-grantha-pravacanamapi na karyamityuktam bhavati. dvltiya- 
tu-sabdasyottaratranvayah. tarhi vedotpanna-brahma-vidyayarh kesamadhikarah? parisesat trai- 
varnikanam cet tesam api kim sarvesam adhikarah? na, kim tu kesahcidityah - 'traivarnikanamiti'. 
'vedokte' vedotpanna-brahmajhane tu 'harau samyag-bhakti-matam' eva 'trai-varnikanam' uktetara- 
brahma-ksatriya-vaisyanam adhikaritetyarthah. na kevalam namadi-jhanadhikara ityarthe 'pi tu sabdah. 

"sapatmm me paradhama patim me kevalam kuru" (Mantra-prasnam 16.2) 

ityadau strmamapi vedadhikara-darsanat katham tasamanadhikara ityata uktasyapavadamaha - 'ahuh' 
iti. turapyarthe 'pi. 'vaidike' ityasya viparinamenavrttih. 'uttamastnnam' iti tat-purusa-karmadharayau. 
tathaca - na kevalamuttamanam devanam strlnam namadi-jhane 'dhikarah; kintu vaidike 'pijhane 
vedotpanna-brahmavidyayamapi vaidika adhikaramahuriti yojana. ta udaharati - 'yatha' iti. 'eva' evarh 
'yamV yamasya bharya syamala. ca sabda ukta-samuccaye. adya-sabdena uma-ratyadi grhyate. anukta- 
samuccaye dvitiyasca. tena manusyadikulotpanna-deva-striyo grhyante. tatha-sabda upamayam 
ukta-samuccaye va. apara uttama-stnbhyo anya rsipatnyah. avara iti va, uttama-deva-stryapeksaya 
madhyama-rsi-patnmam avaratvaditi. 'vyoma-samhitayam' iti iti-sabdanvayah." 

Translation by RKDB himself (Since any Madhva scholar's translation in English is unavailable.) Note: This 
BhasyadTpika sub-commentary on the Madhva-Bhasya explains the verses of Vyoma-samhita quoted 
originally in the Madhva-bhasya. We have already explained the Tattva-prakasika sub-commentary by 
JayatTrtha earlier. Translation of BhasyadTpika goes thus. 

"Women, sudras, and dvija-bandhus do not have full eligibility to access the whole 
pancaratra/tantras; but rather their access is only limited to one particular region (eka-dese) of those 
tantras. Even then, they are not allowed to study the fore-front portions (na purassare) of those 
tantras/pahcaratras because they i.e. women etc. do not have significance (na sva-pradhanyena). 
That one particular region (eka-desa) should rather be found in the latter sections of those tantras 
(not in the beginning) and such particular region should be spoken by some other speaker ('parokte' - 
i.e. secondary speaker and not the primary speaker of that tantra and/or purana. This means that just 
as Sukadeva is the main speaker of Bhagavatam and others like Maitreya and Uddhava are secondary 
speakers.) and which is intended for some other audience -(i.e. not for the main audience which consists 
the tri-varnas or brahmanas, ksatriyas, and vaisyas; but rather the secondary audience which is stn or 
women, sudras, and dvija-bandhus). To indicate the sense of limitation (avadharana), the (initial) 'tu' 
has been used (after 'ekadese parokte tu na tu ....') and to overturn that indication, the words 'na tu' 
have been used. Which means that by keeping women, sudras, and dvija-bandhus in the fore-front 
(puras-karena), if the recitation of the trantras is done, then the said women etc. have no right to 
hear them. This also means that even the Puranas are not to be lectured keeping in front the audience 
consisting women, sudras etc. (This cannot apply to SrTmad Bhagavatam, Mahabharata, and ValmTki 
Ramayana which are meant for all irrespective of caste, creed and gender because S.B.'s, M.B.'s, & V.R.'s 
status has been established as such among the Puranas and itihasas; hence, S.B., M.B., and V.R. do not 
have a direct mention to the brahma-gayatrT-mantra also, keeping in mind their broader audience.) The 



second 'tu' is the latter syntax. Now the question arises as to who are eligible to understand the 
brahma-vidya (spiritual knowledge of the Vedas and Upanisads) arising out of the Vedas? If the answer 
is given that the remaining (parisesat) (remaining here means those who are not included in the trio of 
stn, sudra, and dvija-bandhus) are fit to study brahma-vidya, then the next question arises as to even 
within those of upper three varnas, do all have qualification to study? The answer is no. But, some of 
them do have right to study brahma-vidya (kesahcid). In the spiritual knowledge derived from Vedas, 
those whose devotion to Hari is fully complete and perfect (harau samyag-bhaktimatam), only such 
brahmana, ksatriya, and vaisyas are qualified to study such brahma-vidya. Such devotees from upper 
three varnas are not only allowed to recite the holy names - in such sense also the term 'tu' has been 
used. 

In the verse 'sapatnTm me paradhama...' etc. the eligibility for women to study Vedas is clearly stated. 
If so, how can the women be considered unfit to study Vedas? In order to answer this query, the term 
'ahuh' has been used to indicate the exceptional rule/case (apavadam) (This indicates the verse of 
Vyoma-samhita quoted in the said contenders' paper, page 15 th and quoted from Vyoma-samhita in 
Madhva-bhasya.) The 'tu' (coming after 'ahuh') has to be understood in this context. 'Vaidike' has 
been repeated to indicate transformation. In the compound term (samasa) 'uttama-strmam', the tat- 
purusa and karma-dharaya samasas have been used. So, it is not only that the most exalted women 
(uttama strinam) have their rights limited to the recitation of the holy names of God, but also they 
have rights to enter into the brahma-vidya emanating from Vedas. To exemplify this, the verse 
starting from 'yatha' is introduced. In this way (evam), 'yam? means 'syamala'. 'Ca' indicates the flock 
of these listed women. By the term 'adyah', demigoddesses like Uma (i.e. ParvatT, the consort of Lord 
Siva) and Rati (the consort of Kamadeva) are to be taken. In order to indicate those women who have 
not been listed (i.e. not among the three listed which are UrvasT, YamT and SacT), the term 'ca' has 
been used. By that, the heavenly demigoddesses appearing as human beings have to be taken. The 
term 'tatha' has to be taken to mean either the listed women or in analogical sense. It can also 
indicate those of inferior category then demigoddesses like the wives of great sages ('rsi-patnmam' 
and the instance of this is the historical women whose names are found in Vedas and Upanisads like 
MaitreyT, GargT etc.) who are of intermediate class (not higher like the demigoddesses). In the Vyoma- 
samhita etc., thus ends the syntax of the words." 

After all, acaryas like JayatTrtha and Jagannatha Yati are not biased smartas (non-vaisnavas) that H.B.V. 
warns us of! 

Thus ends the Conclusive Stand No. 18 th . 
Prima Facie Contention No. 19 th (BRD's & MAD's stand) - Section 6.4 (Pages 15 th & 16 th of their draft) - 

Two Types of Ladies 

The Harita-smrti, which is much older and broader in its outlook than the current edition of 
the Manu-smrti, speaks about two types of women as follows, 

dvividhah striyah. brahma-vadinyah sadyo-vadhvas ca. tatra brahma-vadinlnam 
upanayanam agnlndhanarh vedadhyayanarh sva-grhe-ca bhiksacarya iti. sadyo- 
vadhunam tupasthite vivahe kathancid-upanayana-matram krtva vivahah karyah (21.23) 



There are two types of ladies — the brahma-vadinT, who doesn't desire to marry, and the sadyo- 
vadhu, who wishes to marry. For the brahma-vadinT there is provision for receiving the sacred 
thread, conducting the fire sacrifice, studying the Vedas, and begging alms at her own home. 
The sadyo-vadhu at the time of marriage should only be invested with the sacred thread and 
then married. II 

Srila Thakur Bhaktivinode makes similar points about different types of ladies: 
strT-loka suddha-bhakta ha-ile anya strT-lokake nama vijhayera pasarT ha-ite parena. 
purusadigake nama dite parena na. tabe adhika bayahprapta manya stn sthala-visese 
satarka tara sahita purusa-digera nikata nama vikraya karite parena. nama pracara-sthale 
vrddha o balika strT vyatlta sambandha-rahita anya strJ-lokake kona purusa-pracaraka 
avalokana va sambasana karibena na. 

Women who are pure devotees can also become traveling saleswomen for distributing the holy 
name, but they cannot give the holy name to men. According to time, place and circumstance, 
and with great care and caution, mature women can distribute the holy name to men. Apart from 
elderly women or very young girls, men preachers should avoid discussion with women. 
{Godruma-kaipatavT) 

strT-lokera grhasthasrama o sthala-visese vanaprastha vyatlta anya kona as ram a 
svTkartavya nay a. kona asadharana-sakti-sampanna strTvidya, d harm a o samarthya labha 
kariya yadi brahmacarya va sannyasa-asrama grahana kariya saphalya-labha kariya 
thakena va labha karena, tana sadharanatah komalasraddha, komalasarlra o 
komalabuddhi stn jatira pakse vidhi nahe 

Women are allowed to enter only the grhastha asrama and in special cases the vanaprastha 
asrama. Although some women, being exceptionally qualified by achieving high education, 
expertise in understanding the scripture, and the power of abstinence, may take to the 
brahmacarl 'or sannyasT asrama and obtain all success, it is not the normal rule, as women are 
usually of weaker body, faith, and discriminating power. (Caitanya-siksamrta, chapter 2, part 4) 

Conclusive Stand No. 19 th (RKDB's Perspective) - The contenders' citation from H.S. 21.23 should be 
interpreted in the light of the commentaries of the great acaryas like JayatTrtha and Jagannatha TTrtha 
whose commentaries underwent scrutinizing contemplation during the analysis of Conclusive Stand No. 
18 th . The above citation from HarTta Smrti should be taken as pertaining to the extremely rare cases of 
exceptional women i.e. wives of great sages of yore or celibate virgins of past like VedavatT (whose tale 
is depicted in many puranas and who became a brahma-vadinT). Hence, the norm prescribed in the H.S. 
21.23 cannot be applied as a normal rule. 

Regarding the contenders' quotation from BVT's Godruma KalpatavT, the term 'nama pracara' clearly 
indicates the propagation of holy names of the Lord. Thus, the vartma-pradarsaka-guruship and siksa- 
guruship are implied. There is no indication of such women giving dfksa or initiation at all in the said 
citation of BVT's writing. If we ponder over the Bhaktivedanta Purport to S.B. 4.12.32, we will find that 
vartma-pradarsaka-guruship and siksa-guruship are not prohibited for certain women vaisnavas of 
exalted category. However, diksa-guruship has been explicitly prohibited in that purport. Hence, BVT's 
writings should be viewed in alignment with SP's purport. Factually speaking, during the pre-Gaudlya 
Mission days of SBSST (i.e. time before 1918 when GaudTya Mission alias Bhaktivinoda Asana had not 
been established by SBSST; this indicates that BVT was not present during the establishment of GaudTya 



Mission - the first attempt in the history to make the GaudTya Sampradaya institutionalized, since BVT 
had disappeared in 1914 and thus BVT's compositions were all compiled before 1914) and esp. when 
Godruma KalpatavT was compiled in 1891 AD, the system of initiation in GaudTya Sampradaya's all 
branches (the then traditional 'parivaras') was that hari-nama was not given during dlksa or initiation. In 
those days, dlksa did not include the upanayanam samskara (sacred-thread ceremony), the brahma- 
gdyatri mantra, and the Hare Krsna Maha-mantra. BVT also had not taken the hari-nama, brahma- 
gayatrl, and the sacred-thread from his dlksa-guru i.e. Vipina-vihari GosvamT of Jahnava Parivara 
(seminal line of grhastha gosvamls descending from Jahnava ThakuranT). All these were introduced for 
the very first time in GaudTya history by SBSST in the revolutionary post-1918 missionary days. Hence, 
BVT has not slightly implied the allotment of Hare Krsna Maha-mantra in the form of initiation while 
writing Godruma KalpatavT. BVT is explicitly indicating only the propagation of Holy name i.e. 'nama- 
pracara'. BVT's ' nama-pracara' has no mandatory connection with dTksa-guruship that we have in 
ISKCON i.e. two-fold viz., hari-nama-dTksa and gayatrT-dTksa cum upanayanam samskara). 

The very tone of (Caitanya Siksamrta) C.S. 2.4 naturally indicates that the whole passage is meant for 
extremely exceptional vaisnava ladies who have undergone naisthika-brahmacarya (life-long 
celibacy), thus negating the possibility for any women coming from arhastha-asrama (house-holder 
life) and esp. the divorced women (divorce is considered illegal and a breach of conduct as per the 
norms of Vedic arhastha-asrama) . Also, the said passage is in relation to the possibility of exceptional 
women's acceptance of naisthika-brahmacarya-asrama or sannyasa-asrama (this sannyasa is not a 
formal sannyasa as previously explained by us citing the excerpts from Samskara DTpika of G.B.G.) and 
has no connection to the possibility for a women's dTksa-guruship. 

Thus ends the Conclusive Stand No. 19 th . 

Prima Facie Contention No. 20 th (BRD's& MAD's views) - Section 6.5 (Page 16 th their draft) - 

Women are not on the Level of Sudras 

There is sometimes an idea that women are on an equal level with sudras or even lower 
than them. Harita, too, in the same smrti, rejects the idea by giving a solid argument as 
follows, 

na sudra-samah striyah. nahi sudra-yonau brahmana-ksatriya-vaisya jayante. tasmac- 
chandasa striyah samskaryah. 

Ladies are not the same as sudras. Why? Because it is not possible that brahmanas, ksatriyas and 
vaisyas will be born from the womb of a parent who is sOdra. Therefore, one must educate and initiate 
ladies in all sacrifices [or else they'll become sudras and there will be fear of everyone degrading into 
sudras]. 

Conclusive Stand No. 20 th (RKDB's Perspective) - Women of upper three varnas (not necessarily born in 
upper three varnas but having actual qualifications of those varnas too) are not on par with the sudras, 
but also are not categorized in the same rank as the males of those upper varnas. If Harita Smrti 
intends to put such women in the same flock as the male members of the upper varnas, its statement 



will have to be rejected to its (i.e. such statement's) explicit confrontation with the S.B. 2.7.46 and the 
related commentaries of acaryas on that verse. Evidence - 

(i) e vai vidanty atitaranti ca deva-mayam strT-sudra-huna-sabara api papa-jivah / 
yady adbhuta-krama-parayana-sTla-siksas tiryag-jana api kim u sruta-dharana ye// 

SYNONYMS 

te - such persons; vai - undoubtedly; vidanti - do know; atitaranti - surpass; ca - also; deva-mayam - 
the covering energy of the Lord; stri- such as women; sOdra - the labourer class of men; buna - the 
mountaineers; sabarah - the Siberians, or those lower than the sudras; api - although; papa-jTvah - 
sinful living beings; yadi - provided; adbhuta-krama - one whose acts are so wonderful; parayana - 
those who are devotees; sTIa - behaviour; siksah - trained by; tiryak-janah - even those who are not 
human beings; api - also; kim - what; u - to speak of; sruta-dharanah - those who have taken to the 
idea of the Lord by hearing about Him; ye - those. 

TRANSLATION 

Surrendered souls, even from groups leading sinful lives, such as women, the labourer class, the 
mountaineers and the Siberians, or even the birds and beasts, can also know about the science of 
Godhead and become liberated from the clutches of the illusory energy by surrendering unto the pure 
devotees of the Lord and by following in their footsteps in devotional service. 

»> Ref. VedaBase => SB 2.7.46 

(ii) SrTIa SrTdhara SvamT's Bhavartha-dTpika on S.B. 2.7.46- 
"te stri-sudradayah papa-jTvah." 

Rendition 

"Those women (naturally implying women of all three upper varnas), sudras etc. are sinful living 
entities." 

(iii) Sri Vijayadhvaja Tirtha's (Madhva Sampradaya Commentator) Pada-ratnavalT on S.B. 2.7.46- 
"ye stri-sudra-huna-sabarah papa-jTvah." 

Rendition 

"Women, sudras, hunas, and sabaras etc. who are all sinful living beings." 

(iii) Sri Vallabhacarya's SubodhinT on S.B. 2.7.46. 

"strT-sudra-huna-sabara apTti. tamasesu striyah sattvikyah . sudro rajasah. hunas tamasah. 
sabaradayastato 'pyadhamah. papenaiva jTvantfti papa-jTvah." 

Rendition 

"Women, sudras, hunas, sabaras also. Among these living beings of the tamasika category, women 
(naturally the women of upper three varnas) are on the satvika level . Sudras are on the rajasika level. 
Hunas are on the tamasika level. Sabaras etc. are on a more degraded level than the previous 



categories (i.e. on the andha-tamasika level). Since, these jlvas live on sin (i.e. their very bodily birth is 
sinful), they are considered sinful living entities." 

Remarks (RKDB) - Considering all the above commentaries on the said verse, we come to the 
conclusion that women of the upper three varnas cannot be on par with the males of those three 
varnas. Why? Because, as it is generally stated in various puranas, the demigod species {deva-yoni) is 
categorized on the satvika level; whereas, the homo sapiens i.e. human beings (manusya-yoni) are 
categorized on the rajasika level. The species of deceased forefathers, phantoms, demons, and yaksas 
(pitr-yoni, preta-yoni, and asura-yoni) are all counted to be on the tamasika level. Among the human 
beings who are classified on the rajasika level, the brahmanas (male only) are considered to be on the 
satvika level, ksatriyas on the rajasika level, and vaisyas on the rajas-misra-tamasik level. Women of the 
upper three varnas are classified to be on the tamasika level. But, among the tamasika jlvas, women 
belong to the satvika category as explained by the acaryas. Now, even among the women of upper 
varnas who fall within the rajasika cum tamasika cum satvika category, those women who are on the 
brahminical platform are to be considered on the rajasika cum tamasika cum satvika cum satvika 
category. Herein, the first 'rajasika' stands for human species, second 'tamasika' stands for the 'papa- 
yoni', third 'satvika' stands for the womanhood of three varnas (general), and the fourth 'satvika' stands 
for the brahminical qualification of the women of highest category among the three types of women of 
upper varnas. So, all ISKCON women claiming to be on a true brahminical platform should be classified 
as such. 

But aren't the devotees on the level of transcendence? Yes, the devotees are transcendental but such 
transcendence doesn't arise fully till the attainment of prema-bhakti. Only, on the stage of prema- 
bhakti, a devotee becomes fully transcendental as is evident from the analysis of C.C. 3.4.191-194. The 
process of acquiring transcendence commences from the very second one is initiated, but doesn't 
fructify fully till the time when devotee becomes devoid of all mundane desires and becomes situated in 
his/her spiritual identity. Evidence - 

"When a devotee no longer has any desire for material sense gratification, in his spiritual identity he 
engages in the service of the Lord, for his dormant spiritual consciousness awakens. This awakening of 
spiritual consciousness makes his body spiritual, and thus he becomes fit to render service to the Lord." 

»> Ref. VedaBase => Antya 4.194 

Remarks contd. - Such a stage can only be attained on the level of prema-bhakti because, subtle 
material contamination still continues to remain on the level of bhava-bhakti. B.R.S. 2.1.276 & 280 can 
be referred for more analysis. If not so, Rajarsi Bharata would not have fallen down from the level of 
bhava-bhakti by becoming entangled with a baby deer (vide Visvanatha's commentary on the relevant 
section of S.B.). Hence, in order to avoid hypocritical behaviour, until such a stage is attained, a 
devotee is considered to be situated on a mundane level, though on its last verge of waning away. 

After all, acaryas like SrTdhara SvamT, Vijayadhvaja Tirtha, and Vallabhacarya are not biased non- 
vaisnava smartas that H.B.V. warns us of! 

But, HarTta Smrti's argument of initiating ladies in the Vedic sacrifices implying study of Vedas and 
sacred-thread for them, cannot be favourably sustained due to its open divergence with S.B. 1.4.25 
purport's strict remarks. 



Thus ends the Conclusive Stand No. 20 . 



Prima Facie Contention No. 21 (BRD's & MAD's views) - Section 6.6 (Page 16 of their draft) - 

Other examples of Women in the Vedic Age 

The time depicted in Ramayana is considered to be when the Vedic Age was at its highest 
point. In the ValmTki Ramayana, we find the following evidence regarding ladies, 

sa ksauma-vasana hrsta nityam vrata-parayana 

agnirh juhoti sma tada mantravat krta-mahgala (2.17.10) 

And cheerful Kausalya, who was dressed in fine silk and was dedicated to her vows, offered a fire 
sacrifice by uttering mantras to make everything very auspicious. 

Conclusive Stand No. 21 st (RKDB's Perspective) - The above also has a variant numerical appearance in 
most of the conventional editions of ValmTki Ramayana as V.R. 2.20.15. This verse cannot be 
independently interpreted without the assistance of the succeeding verse i.e. V.R. 2.20.16 (V.R. 2.17.11 
in the contenders' edition) as we shall find out in the analysis. Our analysis shall contain the 
contemplations of five prominent classical commentators on the ValmTki Ramayana. Among the five 
commentators, only one is a bona fide vaisnava belonging to the Ramanuja Sampradaya and rest others 
are either pahcopasaka smartas or mayavadls. His name is SrT Govindarajacarya and his commentary is 
known as the "Bhusana" commentary. We shall cite from all the five commentaries on the said two 
verses to prove that Mother Kausalya was not personally offering oblations into the fire but was 
inspiring the brahmana priests i.e. rtvijas to do it. Though Mother Kausalya (who is a nitya-siddha 
associate of Lord Rama and His mother) was entitled to bypass the normal rule (i.e. the normal rule of 
any Vedic ritual to be performed by a married woman is that she cannot perform any Vedic rite 
without the accompaniment of her husband), she didn't transgress the etiquette (she was alone in her 
royal chamber when the fire-sacrifice was going on her behalf; Kind Dasaratha was lamenting in 
another part of the palace having been wickedly tricked by KaikeyT), thus setting an example for the 
mandatory observance of the stri-dharma which is a part of the overall varnasrama-dharma. 

(i) http://valmiki.iitk.ac.in/index.php?id=translation 

?TT^1<Hc|^<HI f^t^TWcIWIWI 
STf^^^^a^JTS^^HTTfJMT 112.20.1511 

Syntax 

Qc4<H (nityam) - always, tfcimi-yuil {vrata-parayana) - devoted to performing religious austerities, 
W[sa) - she, tffzT&&W [ksauma-vasana) - clad in silk cloth, $*dT [hrsta) - in delight, fd<H&MI 



(krta-mahgala) - having performed the rituals of auspiciousness, <Ho-#ctci (mantra-vat) - in accordance 
with Vedic hymns, JTf^T (agnirh) - fire, «j/£?/Q (juhoti sma) - offered oblations. 

"Always devoted in performing religious austerities, Kausalya clad in white silk cloth, having 
performed the rituals of auspiciousness, was offering oblations in delight to Agni in accordance with 
Vedic hymns." 

yftw rr cEtr TTJfr <HicK°-d:tri ?r3w i 

o o o 

c^tJTTHT^^IclAlo-cfi ^HT?RWI 12.20.161 1 

o 

Syntax 

cf^T(tada) - then, WT- (ramah) - Rama, WWW (subharh) - auspicious, WcT: JfinFT'-WUl (matuh antah 
purarh) - inner apartment of his mother, WfcT?ZT (pravisya) - having entered, cJT(tatra) - there, 
$BT3fcJ3T (hutasanarh) - to Agni, (nWZfcxffa (havayantlrh) - exhorting the priests to offer sacrificial 
oblations, <Hld<<H (mataram) -- mother, ^"?^(dadarsa) - saw. 

Rendition 

"Rama having entered the auspicious inner apartment of his mother saw his mother exhorting the 
priests to offer sacrificial oblations to Agni." 

Remarks (RKDB) - It is clear from the term 'havayantlrh' i.e. 'inspiring the priests to perform oblations' in 
V.R. 2.20.16 that Mother Kausalya was exhorting the priests to offer sacrificial oblations into the fire. 
But, since it was being done on her behalf, the ' mukhya-nimitta-karana' i.e. 'the original efficient cause' 
remains Kausalya only. For the said reason, the term 'juhoti' i.e. 'offered oblations' has been 
harmoniously used in V.R. 2.20.15. But the apparent performers of oblations were the priests who are 
the 'gauna-nimmita-karana' or the 'secondary efficient cause'. Another example is of the 'putra- 
kamesti-yajna' which was performed by King Dasaratha for the attainment of progeny i.e. Lord Rama. 
Though the apparent performer of that sacrifice was a sage known as Rsyasrhga, the sacrifice is 
attributed to Maharaja Dasaratha. In the same way, in Mahabharata, Pandavas were not personally 
doing any sacrifice. Rather, their appointed head priest i.e. Sage Dhaumya was responsible for the 
performance of all sacrifices. Nonetheless, King Yudhisthira was attributed for the accomplishment of 
those yajhas. The principal commentators on ValmTki Ramayana are also in alignment with our views. 
Evidences - 

(i) http://valmiki.iitk.ac.in/index.php?id=govindarajiva 

(Govindarajacarya's Bhusana commentary. He is from Ramanuja samradaya) 

"seti. juhoti havayati. ata eva havayantTmiti vaksayati. brahmanairiti sesah." - V.R. 2.20.15 

Rendition 

"Sa (i.e. she) etc. Offers oblations (juhoti) means exhorts to offer oblations (havayati). Therefore, it will 
be said that 'she who was exhorting to offer' (havayantlrh). 'Through the brahmanas' (she was 
exhorting) - should be the added part." - V.R. 2.20.15 



(ii) Amrtakataka of Madhavayogi (this commentary is many times referred to by Nagoji Bhatta and 
Govindaraja) 

"agni-hotram juhoti smeti. jyestha-patnTtvadrtvih-mukheneti sesah. tadevoktam havayantTmiti." - 

V.R. 2.20.16 

Rendition 

"Had offered oblations in the Agni-hotra. The added part should be, "because she was the eldest queen 
(of Dasaratha), she was performing the rituals through the mouth of a brahmana. This has been implied 
by the term 'havayantT i.e. 'she was exhorting to offer sacrificial oblations'. - V.R. 2.20.16 

(iii) Tilaka or Ramabhirami (commentary by Nagoji Bhatta). 

"agnimagni-hotram mantravaj-juhoti sma. jyestha-patnTtvad-rtvijeti sesah. " - V. R. 2. 20. 15 
"tadaha havayantTmiti." -V.R. 2.20.16 

Rendition 

'"Unto the fire' {agnim) means 'unto the agni-hotra' (she) was offering oblations in accordance with the 
Vedic hymns. It should be annexed that due to her being the eldest queen, she was performing 
oblations through a brahmana." - V.R. 2.20.15 

"This has been said through the term 'havayantTrh'. - V.R. 2.20.16 

(iv) Tirtha or Tattva-dTpa (by Mahesvara Tirtha). 

"seti. agnim hutottti. brahmaneneti veditavyam. tadevaha havayantTmiti." - \l .K. 2.20.15-16 

Rendition 

"She (so) etc. (she) Was offering oblations into the fire. It should be understood that through the 
brahmanas (all this was being done). This has been said by the term 'havayantTrh' i.e. 'she who was 
inspiring the priests to offer oblations'. - V.R. 2.20.15-16 

(v) Ramayana Siromani (of Siva Sahaya). 

"seti. ksauma-vasana ksumaya atasyah vikarah ksaimam tad-vasanam yasyah sa mantra-vat mantra- 
visistam yatha syat tatha agnim huhoti sma. " - V. R. 2. 20. 15 

"pravisyeti. Subham maturantah-puram pravisya havayantT brahmanairiti sesah. mataram dadarsa 
etadanurodhena purvatra juhotTtyasya havayantTtyarthah. atraiva svarthe nijva."- V.R. 2.20.16 

Rendition 

"She (so) etc. She was clad with the silken robe means that she was clad with a linen which was the 
transformation of the Bengal San flax ( this is a silk emanating from a specific plant; whereas, 
traditionally silk is mad from the gum of silk-worms). She was endowed with the mantras means that 
she was performing oblations into fire by possessing specific mantras." - V.R. 2.20.15 



"Having entered etc. Having entered the auspicious inner chamber of his mother, (he saw her as) the 
exhorter of sacrifices through the brahmanas (this should be added). Such a mother He beheld. By this 
urging (i.e. exhorting), it means that the earlier term 'juhoti' i.e. 'offers oblations' should mean as 'she 
who was exhorting for sacrifice'." - V.R. 2.20.16 

Thus ends the Conclusive Stand No. 21 st . 

Prima Facie Contention No. 22 nd (BRD's & MAD's outlook) - Section 7.1 (Page 17 th of their draft) - 

The Path of the Tantras 

The path propagated by the smarta-brahmanas was a restrictive one as far as education for 
ladies and sudras was concerned. Examples of this could be found in many places: 

amantrika tu karyeyam strmamavrdasesatah (Manu-sarhhita 2.66) 

All samskaras for ladies are to be done without any mantras. 

savitrT pranavam yattu laksmlm stri-sudrayornecchantT (Nrsimha TapanT Upanisad 3) 
Do not give brahmana initiation to women or sudras. 

However, the path of the Tantras and Agamas was open to women and sudras. The 
endorsement of this path by Sri Caitanya and his associates is evident from the stark 
contrast that the following statement shows in its attitude towards the sudras: 

kJba vipra kiba nyasi sudra kene naya 

yei krsna-tattva-vetta sei guru haya (Caitanya-caritamrta, Madhya 8.128) 

Whether one is a brahmana, a sannyasTor a sudra — regardless of what he is — he can become 
a spiritual master if he knows the science of Krishna. 

Srila Prabhupada makes it evident in his purport on this verse of Caitanya-caritamrta that 
the term = guru' can be applied equally to vartma-pradarsaka, siksa and dlksa gurus. 

Conclusive Stand No. 22 nd (RKDB's Perspective) - M.S. 2.66 is quite correct because, as explained earlier 
by us, ladies have no right to study the Vedic mantras. If some Vedic mantra acquires a puranic or 
pahcaratric status later on, it can be allotted to women. But, since the samskaras like the yajhopavTta 
samskara are not puranic (though brahma-gayatrl is puranic also), it cannot be given to women. 
YajhopavTta (upanayanam) samskara cannot be applied to women because, it is a special samksara 
meant only for male celibates of the upper three varnas (again according to guna, karma, and 
svabhava). Nowhere, in the Puranas, there is any reference found of women undergoing upanayanam 
samskara. S.B. 1.4.25 Purport written by a pure vaisnava acarya i.e. SP - confirms this. SP was not a 
smarta non-vaisnava. Neither was Vyasadeva a smarta. Vyasadeva has prohibited the entry of women 
into the perusal of Vedas. Vide S.B. 1.4.25. All other samskaras except for the upanayanam can be done 
for women without chanting the Vedic mantras. 



As far as N.T.U. 3's restriction on the allotment of brahma-gayatn and omkara to women is concerned, 
there is nothing wrong in it. Why? As explained earlier by us, Vedic omkara and Vedic brahma-gayatn 
cannot be allotted to women. Only when they acquire a puranic status, can they be bestowed on the 
feminine gender. 

If M.S. 2.66 and N.T.U. 3 are considered to be smarta statements (as the contenders are erroneously 
proclaiming), then their congenial assertion of S.B. 7.11.24 should also be perceived as a smarta 
statement! If SrTmad Bhagavatam is considered as a non-vaisnava smarta literature (this is what the 
contenders are covetously trying to say) due to its encompassing such smarta statements, the foremost 
propagators of SrTmad Bhagavatam i.e. Lord Caitanya Mahaprabhu and SrTIa JTva GosvamT also turn out 
to be smartas\ Now the deviant line of thought maintained by the said contenders shall be exposed by 
citing such passages from S.B. and its commentators, all of which conform with the verdicts of M.S. 2.66 
and N.T.U. 3. Certainly, S.B. and its commentator acaryas like SrTdhara SvamT and Vijayadhvaja TTrtha are 
not smartas, but they may be so according to the blindly feminist perspective of the said contenders. 
Evidences - 

(i) sudrasya sannatih saucam seva svaminy amayaya / 
amantra-yaiho hy asteyam satyam go-vipra-raksanam // 

SYNONYMS 

sudrasya - of the sudra (the fourth grade of man in society, the worker); sannatih - obedience to the 
higher classes (the brahmanas, ksatriyas and vaisyas); saucam - cleanliness; seva - service; svamini - to 
the master who maintains him; amayaya - without duplicity; amantra-yaihah - performance of 
sacrifices simply by offering obeisances (without mantras); hi - certainly; asteyam - practicing not to 
steal; satyam - truthfulness; go - cows; vipra - brahmanas; raksanam - protecting. 

TRANSLATION 

Offering obeisances to the higher sections of society [the brahmanas, ksatriyas and vaisyas], being 
always very clean, being free from duplicity, serving one's master, performing sacrifices without uttering 
mantras, not stealing, always speaking the truth and giving all protection to the cows and brahmanas - 
these are the symptoms of the sudra. 

PURPORT 

It is everyone's experience that workers or servants are generally accustomed to stealing. A first-class 
servant is one who does not steal. Here it is recommended that a first-class sudra must remain very 
clean, must not steal or speak lies, and must always render service to his master. A sudra may attend 
sacrifices and Vedic ritualistic ceremonies along with his master, but he should not utter the mantras, 
for these may be uttered only by the members of the higher sections of society. Unless one is 
completely pure and has been raised to the standard of a brahmana, ksatriya or vaisya - in other words, 
unless one is dvija, twice-born - the chanting of mantras will not be fruitful. 

»> Ref. VedaBase => SB 7.11.24 

(ii) SrTdhara SvamT's Bhavartha DTpika commentary on S.B. 7.11.24- 

"amantra-yajho namaskarenaiva pahca-yajhanusthanam. tatha ca yajhavalkyah. "namaskarena 
mantrena pahca-yajhanna hapayeta" iti. " - S. B. 7. 11. 24 



Rendition 

'"Sacrifice without mantras' (amantra-yajho) means the performance of five-fold yajhas simply 
through obeisance. Yajnavalkya also has affirmed so - "With the mantra in the form of obeisance (the 
mantra should be bereft of orh and should be denoting the sense of obeisance i.e. 'namah' just as 
instead of "om namo narayanaya", it should be pronounced as "namo narayanaya") the five-fold 
yajhas should not be abandoned (for the sudras and women; women are included through the 
upalaksana nyaya as we shall see in the commentary of Vijayadhvaja TTrtha)." 

(ii) SrTIa Vijayadhvaja TTrtha's Pada-ratnavalT commentary on S.B. 7.11.24 - 

"sudrasyantatah sat-prstabhiradbhiracamana-laksanam saucarh "hrt-kantha-talugabhistu yatha- 
saiikhyam dvijayatah sudhyeran strica sudrasca sakrt-prstabhiranatah " iti vacanat..." 

Rendition 

"The purification (saucam) of the sudras is characterised as the one which occurs lastly (i.e. 
sequentially last i.e. after the brahmanas, ksatriyas, and vaisyas have been purified) through the 
acamana water which has been touched and sprinkled by the upper three varnas (sat-prstabhih). It 
has also been said, "Finally, the women (of the upper three varnas and also of the fourth varna) and 
sudras (males) also become purified by the singular (one time) application of the water touched and 
sprinkled by the dvijas, in contrast with the dvijas' (of three varnas) quantitative (i.e.) performance of 
acamana through the heart, neck, and palate " 

The introductory statement of the contenders in this Section 7.1 gives a strong implication of the 
offensive mentality hidden in the feminist minds of the contenders. According to the connotation of 
their statement, the restrictive Vedic path propagated by Vyasadeva in S.B. 1.4.25 was a smarta path 
and the propagator of that smarta path i.e. Vyasadeva was a smarta too! 

As far as the citation of C.C. 2.8.128 is concerned, it is totally irrelevant in the current context, because 
the concept of the inclusion of feminine gender is absent from the purport of SP to that verse. SP has 
not mentioned the feminine gender at all in the purport to that verse. Even if SP would have 
mentioned the feminine gender in relation that verse in some of his lectures, conversations etc., still 
the precisely specific nature of the S.B. 4.12. 32's Bhaktivedanta Purport would clarify the intention of 
the inclusion of feminine gender in a discourse or conversation of SP pertaining to the C.C. 2.8.128 
verse. In S.B. 4.12.32, it is clarified that a woman cannot become a dtksa-guru, though having rights to 
assume the posts of a vartma-pradarsaka guru and a siksa-guru. Also, the doubt that such an 
interpretation would override the hierarchical calculation of evidences (i.e. if C.C. is higher than S.B., 
then why is S.B. 4.12. 32's purport taken to override/clarify the C.C.2.8.128's purport?) goes in vain 
because, if SP would have mentioned feminine gender at all in the very purport to C.C. 2.8.128, then 
only would it (i.e. the concept of the inclusion of feminine gender in context to C.C. 2.8.128) have 
been considered as overriding the purport to S.B. 4.12.32; but, contrastingly we find that the inclusion 
of feminine gender has been done only in certain lectures and conversations revolving around C.C. 
2.8.128, thus making such an inclusion counted in the category of 2 nd and 4 th class evidences i.e. 
lectures are evidences of the 2 nd class category whereas, private conversations (except formal 
conversations like the May 28 th , 1977 conversation in Vrndavana with all the G.B.C.s and B.B.T. 
trustees) are evidences of the 4 th class category . Hence, any inclusion of feminine gender during the 
discourses and conversations pertaining to C.C. 2.8.128 would be counted as hierarchically lower than 



the S.B. 4.12.32's purport's specific analysis. For the said reason, the contenders' arguments are to be 
rejected. 



Thus ends the Conclusive Stand No. 22 nd . 

Facie Contention No. 23 r 

draft) 



Prima Facie Contention No. 23 rd (BRD's & MAD's outlook) - Sections 7.2 & 7.3 (Pages 17 th & 18 th of their 



The Tantras are a Bonafide way of Worshiping the Lord 

Some vaisnavas cringe upon hearing the word Jtantra', associating the term with ritualistic 
drinking of alcohol and performance of ritualistic sex. In the SrTmad-bhagavatam, however, 
Krishna clarifies the situation: 

vaidikas tantriko misra iti me tri-vidho makhah 
trayanam Tpsitenaiva vidhina mam samarcaret (1 1 .27.7) 

One should carefully worship me by selecting one of the three methods by which I receive 
sacrifice: Vedic, tantric, or mixed. 



The Path of the Tantras is more prominent in Kali Yuga 



The Snmad-bhagavatam also says: 



tarn tada purusam martya maha-rajopalaksanam 
yajanti veda-tantrabhyam param jijnasavo nrpa 
iti dvapara urv Jsa stuvanti jagad-Tsvaram 
nana-tantra-vidhanena kalav api tatha srnu (1 1 .5.28, 30) 

My dear King, in Dvapara-yuga, men who desire to know the Supreme Personality of Godhead, 
who is the supreme enjoyer, worship him in the mood of honoring a great king, following the 
prescriptions of both the Vedas and tantras. O King, in this way people in Dvapara-yuga 
glorified the Lord of the universe. In Kali-yuga also, people worship the Supreme Personality of 
Godhead by following various regulations of the tantras (revealed scriptures). 18 

Srila Sridhara Swami says in his commentary on this verse: 

nana-tantra-vidhaneneti kalau tantra-margasya pradhanyam darsayati 

By the word nana-tantra-vidhanena in the verse, the predominance of the path of tantras [over 
the Vedic Path] is shown in Kali-yuga. 

It is therefore not surprising that in the Hari-bhakti-vilasa many tantric scriptures are quoted. 



A partial list is as follows: 



Visnu-yamala-tantra (quoted in 2.6 etc.) 
Narada-tantra (quoted in 2.23 etc.) 



Rudra-yamala-tantra (quoted in 2.29 etc.) 
GautamTya-tantra (quoted in 1.170 etc.) 
Trailokya-sammohana-tantra (quoted in 1.179 etc.) 
Sammohana-tantra (quoted in 2.147, 2.185 etc.) 
Sanat-kumara-tantra (quoted in 1 1 .57 etc.) 
Bhagavata-tantra (quoted in 12.376 etc.) 

Conclusive Stand No. 23 rd (RKDB's Perspective) - Since upanayanam sarhskara is a purely Vedic 
ceremony, it is not seen allotted to women (i.e. women do not have sacred thread in ISKCON) as per the 
injunctions of S.B. 1.4.25 and its purport (again, S.B. 1.4.25's purport is now written by a non-vaisnava 
smarta). Hence, it is to be concluded that the post-SBSST GaudTya lineage is following the mixed way of 
worshiping the Lord i.e. the 'misra' as termed in the S.B. 11.27.7 verse. Also, since all pahcaratrika texts 
do not mention the occupational duties of the varnasrama-dharma (i.e. a topic exclusively reserved to 
the Vedas and Puranas), the concept of DVAD (i.e. daiva-varnasrama-dharma) has to be considered to 
be pertaining to the Vedas only. Evidence - 

(i) yada sva-nigamenoktam dvijatvam prapya purusah / 
yatha yajeta mam bhaktya sraddhaya tan nibodha me// 

SYNONYMS 

yada - when; sva - specified according to one's qualification; nigamena - by the Vedas; uktam - 
enjoined; dvijatvam - the status of becoming twice-born; prapya - achieving; purusah - a person; 
yatha - in which way; yajeta - he should execute worship; mam - unto Me; bhaktya - with devotion; 
sraddhaya - with faith; tat - that; nibodha - please hear; me - from Me. 

TRANSLATION 

Now please listen faithfully as I explain exactly how a person who has achieved twice-born status 
through the relevant Vedic prescriptions should worship Me with devotion. 

PURPORT 

The word sva-nigamena refers to the particular Vedic injunctions relevant to one's social and 
occupational status. Members of the brahmana, ksatriya and vaisya communities all achieve dvijatvam, 
twice-born status, by initiation into the Gayatrl mantra. Traditionally, fully qualified brahmana boys may 
be initiated at age eight, ksatriyas at eleven and vaisyas at twelve, provided the proper conditions are 
met. Having achieved twice-born status, one should faithfully worship the Supreme Personality of 
Godhead in His form of the Deity, as the Lord Himself will describe. 

»> Ref. VedaBase => SB 11.27.8 

Remarks (RKDB) - Due to the inclusion of the DVAD concept (i.e. most importantly the aspect of 
upanayanam sarhskara) in the post-SBSST GaudTya line, we are bound to conclude that a mixed way 
of worshiping the Lord is being followed i.e. Vedic and Pahcaratrika methods are conjoined. Though 
the path of the tantras is more prominent in Kali Yuga, the Vedic path has not been rejected wholly in 
the post-SBSST GaudTya line. Even the pre-SBSST GaudTya lineage does not exclude the path of Vedas. 
Or else, SrTIa Gopala Bhatta GosvamT would not have included the verses (of Rg-veda Samhita 1.22.20, 
the Krsna Upanisad of Rg-veda, the Purusa-sukta-mantras from the Krsna Yajur-veda, the 
Narayanatharva-sirsa from Atharva-veda, and the Narayana-sukta from the Sukla Yajur-veda) in the 



Mangalacarana section of the ritualistic division (i.e. the second half of S.K.S.D. since the first half is 
majorly philosophical) which are as follows - 

(i) "om tad visnoh paramam padam sada pasyanti surayah— divfva caksur atatam" 

Rendition 

"Just as the sun's rays in the sky are extended to the mundane vision, so in the same way the wise and 
learned devotees always see the abode of Lord Visnu." - taken from Rg Veda 1.22.20. 

"tad vipraso vipanyavo jagrvam sah samindhate— visnor yat paramam padam" 

Rendition 

"Because those highly praiseworthy and spiritually awake devotees are able to see the spiritual world, 
they are also able to reveal that supreme abode of Lord Visnu." - Rg Veda 1.22.20 

(ii) "om krsno vai saccidananda-ghanah krsna adi-purusah krsnah purusottamah krsno ha u karmadi- 
mulam krsnah sa ha sarvai karyah krsnah kasamkrdadTsa-mukha-prabhu-pujyah krsno 
'nadistasminnajandantar-bahye yan-mahgalam tal-labhate krtl." -taken from Krsna Upanisad of Rg- 
veda. 

Rendition 

"Lord Krishna is of the colour of a new rain cloud, therefore He is compared to a transcendental cloud 
full of eternity, bliss and cognizance. He is the original and supreme person. He is the origin of all 
activities and the one and only Lord of all. He is the worshipful Lord of the best of demigods, the 
controller of Brahma, Visnu and Siva. Krsna is without any beginning. Whatever auspiciousness is found 
within or beyond this universe the devotee obtains in Krishna alone" (Rg Veda, Krsna Upanisad) 

(iii) The sixteen mantras of Purusa-sukta taken from Krsna Yajur-veda Samhita. 

(iv) The six mantras of Narayana Suktra from Sukla Yajur Veda. 

(v) The svasti-vacana - "Om svasti no govindah svasti no 'cyutanantau svasti no vasudevo visnur 
dadhatu. svasti no narayano naro vai svasti nah padmanabhah purusottamo dadhatu. svasti no 
visakseno visvesvarah svasti no hrstkeso harir dadhatu. svasti no vainateyo harih svasti no 'njana-suto 
hanur bhagavato dadhatu. svasti svasti sumangalaih keso mahan sn-krsnah sac-cid-ananda-ghanah 
sarvesvaresvaro dadhatu." 

Rendition 

"May Lord Govinda, Acyuta, Ananta Sesa, Vasudeva and Lord Visnu bestow auspiciousness upon us. May 
Nara-Narayana, Padmanabha and Purusottama bestow auspiciousness upon us. May Visvaksena, the 
Lord of the universe, HrsTkesa and Lord Hari bestow auspiciousness upon us. May Garuda and the son of 
Anjana, who is the great devotee of Lord Rama, Hanuman, bestow auspiciousness upon us. May the 
great and only Lord of auspiciousness, Sri Krsna, who is like a transcendental cloud full of eternity, 
knowledge and bliss and who is the Lord of all the demigods, bestow upon us all prosperity and 
auspiciousness." (Rg Veda, Krsna Upanisad) 



Remarks (RKDB) - SrTIa Bhaktisiddhanta SarasvatTThakura has accepted Sat-kriya-sara-dTpikaas the 
authorized vaisnava manual for sarhskaras, just as he has accepted Hari-bhakti-vilasa as the 
authorized scripture for arcana, and has recommended that all vaisnava grhasthas should follow its 
procedures. Herein, we should remember that the sarhskaras are part of the VAD {varnasrama-dharma) 
whereas, arcana is part of sadhana-bhakti. Both VAD and sadhana-bhakti have to be maintained in the 
post-SBSST GaudTya line. Therefore, Haribhaktivilasa and Pancaratrika texts focus on arcana, whereas, 
S.K.S.D. focuses on the VAD. 

Again, a doubt arises in regards to the possibility of the above explained admixture of the Vedic and 
Pancaratrika methods implemented in the pre-SBSST and esp. the post-SBSST GaudTya lineage. Herein, 
the prima facie view can state that only the pancaratrika method is to be followed by the devotees of 
ISKCON and not the Vedic method, because SP has indicated as such in his celebrated Purport to S.B. 
1.12.13 as follows - 

tasya prlta-mana raja viprair dhaumya-krpadibhih / 
jatakam karayam asa vacayitva ca mahgalam// 

SYNONYMS 

tasya - his; pnta-manah - satisfied; raja - King Yudhisthira; vipraih - by the learned brahmanas; 
dhaumya - Dhaumya; krpa - Krpa; adibhih - and others also; jatakam - one of the purificatory 
processes performed just after the birth of a child; karayam asa - had them performed; vacayitva - by 
recitation; ca - also; mahgalam - auspicious. 

TRANSLATION 

King Yudhisthira, who was very satisfied with the birth of Maharaja ParTksit, had the purificatory process 
of birth performed. Learned brahmanas, headed by Dhaumya and Krpa, recited auspicious hymns. 

PURPORT 

There is a need for a good and intelligent class of brahmanas who are expert in performing the 
purificatory processes prescribed in the system of varnasrama-dharma. Unless such purificatory 
processes are performed, there is no possibility of good population, and in the age of Kali the 
population all over the world is of sudra quality or lower for want of this purificatory process. It is not 
possible, however, to revive the Vedic process of purification in this age, for want of proper facilities 
and good brahmanas, but there is the Pancaratrika system also recommended for this age. The 
Pancaratrika system acts on the sudra class of men, supposedly the population of the Kali-yuga, and it 
is the prescribed purificatory process suitable to the age and time. Such a purificatory process is 
allowed only for spiritual upliftment and not for any other purpose. Spiritual upliftment is never 
conditioned by higher or lower parentage. 

After the garbhadhana purificatory process, there are certain other sarhskaras like simantonnayana, 
sadhabhaksanam, etc., during the period of pregnancy, and when the child is born the first purificatory 
process is jatakarman. This was performed duly by Maharaja Yudhisthira with the help of good and 
learned brahmanas like Dhaumya, the royal priest, and Krpacarya, who was not only a priest but also a 
great general. Both these learned and perfect priests, assisted by other good brahmanas, were 
employed by Maharaja Yudhisthira to perform the ceremony. Therefore all the sarhskaras, purificatory 
processes, are not mere formalities or social functions only, but they are all for practical purposes and 
can be successfully performed by expert brahmanas like Dhaumya and Krpa. Such brahmanas are not 
only rare, but also not available in this age, and therefore, for the purpose of spiritual upliftment in this 



fallen age, the Gosvamis prefer the purificatory processes under Pahcaratrika formulas to the Vedic 
rites. 

»> Ref. VedaBase => SB 1.12.13 

Remarks (RKDB) - Since, all the pahcaratrika texts including the Narada Pancaratra (the supreme among 
all pahcaratras and satvika tantras) only describe the processes of pahcaratrika-vaisnava-dlksa 
consisting pahca-sarhskaras (i.e. five-fold purifying rites of vaisnava-dTksa) and do not describe the 
sodasa-samskaras (i.e. sixteen purifying rites of Vedic four asramas), the sixteen Vedic rites have no 
connection with the pahcaratrika texts. The said sixteen rites are purely Vedic. Upanayanarh sarhskara 
is part of these sixteen rites. The purificatory processes i.e. samskaras to be undergone through the 
pahcaratrika formula as emphasized by SP in the above quoted purport to S.B. 1.12.13, is a reference 
made to the pahca-sarhskaras of the pahcaratrika-vaisnava-dlksa and not to the Vedic 16 samskaras. 
However, SP's purport can be considered to apparently cause perplexity in the minds of those who are 
unaware of the dualistic usage to the common term "sarhskara". As just explained, samskaras are two- 
fold i.e. Vedic and Pahcaratrika. The said purport of SP is describing two types of samskaras; hence, 
when SP prefers Pahcaratrika formula over the Vedic method, he is not talking about an alternate and is 
also not advocating the total rejection of the Vedic formula. How? Pancaratrika vaTsnava-samskara is not 
an alternate to the Vedic upanayanarh sarhskara. Had it been so, there would have been two types of all 
the sixteen samskaras (which found in the Vedic grhya-sutras) i.e. there would be sixteen Vedic 
samskaras and the sixteen pahcaratrika samskaras. For every Vedic sarhskara, there would be an 
alternate pahcaratrika sarhskara. As for example, anteystl-sarhskara (the funeral ceremony for house- 
holders) is one of the 16 Vedic samskaras; but we don't find any alternate to it in the pahcaratrika texts. 
So also, the vivaha-samskara (i.e. marriage ceremony) is also a purely Vedic sarhskara not alternatively 
mentioned in the pahcaratrika texts. Now, without the Vedic vivaha and anteystl samskaras, even the 
ISKCON devotees' lives cannot go through, since there are no pahcaratrika substitutes for these rites. 
Hence, all the sixteen solely Vedic samskaras including the upanayanam and garbhadhana, are 
completely distinct from the five-fold dlksa-samskaras of the pahcaratras. The Vedic and Pahcaratrika 
samskaras are not mutual counterparts nor foes. Both have distinct usages. The pahcaratrika five-fold 
rites comprise the vaisnava-dTksa and are especially meant for the spiritual upliftment that SP talks 
about in his purport to S.B. 1.12.13. Such a spiritual upliftment is merely not executed by the sixteen 
Vedic samskaras in Kali Yuga. Why? Because, only that person can undergo Vedic samskaras such as the 
upanayanam sarhskara (sacred thread ceremony) who is classified in the upper three varnas. Since, in 
Kali Yuga, everyone is born as a sudra (i.e. "janmana jayate sudrah..." etc.), one cannot undergo the 
Vedic samskaras like the upanayanam sarhskara without first attaining the status of the upper three 
varnas. The status of the upper three varnas is attained through the reception of the pahcaratrika 
mantras like the gopala mantra and the kama-gayatrl. This is corroborated in B.S. 5.27 as follows - 

atha venu-ninadasya trayT-murti-mayT gatih / 
sphurantf pravivesasu mukhabjani svayambhuvah // 

gayatrim gayatas tasmad adhigatya sarojajah / 
samskrtas cadi-guruna dvijatam agamat tatah // 

TRANSLATION 

Then GayatrT, mother of the Vedas, being made manifest, i.e. imparted, by the divine sound of the flute 
of Sri Krsna, entered into the lotus mouth of Brahma, born from himself, through his eight ear-holes. 



The lotus-born Brahma having received the Gayatn, sprung from the flute-song of Sri Krsna, attained the 
status of the twice-born, having been initiated by the supreme primal preceptor, Godhead Himself. 

»> Ref. VedaBase => B.S. 5.27 

Remarks (RKDB) - In the purport to B.S. 5.27, SBSST explicitly mentions (originally JTva GosvamT has 
revealed this fact in his commentary to B.S. 5.27) the kama-gayatn as the type of gayatn given to 
Brahma by the flute of Lord Govinda. Now, one aspect to be noted herein, is that generally, the brahma- 
gayatn is considered to be the mother of the Vedas. But, in this verse of B.S., the kama-gayatn has been 
implied as the mother of the Vedas. Why? Because, kama-gayatn is the pahcaratrika counter-part of 
the Medic/ Puranic brahma-gayatn mantra. Brahma Sarhhita is part of the overall category of vaisnava 
tantras/pahcaratras. Since, Kama gayatn is mentioned only in Brahma Sarhhita which is a pahcaratrika 
text and not mentioned in puranas or Vedas, it is a purely pahcaratrika counter part of the brahma- 
gayatn. Through this pahcaratrika kama-gayatn, the status of all KaliyugT jlvas is transformed into that 
of the upper three varnas (dvijatva). Once, having received the dvijatva (status of a twice-born), the 
Vedic upanayanarh sarhskara or the sacred thread ceremony can be given. In the GaudTya Mathas, all 
the pahcaratrika mantras excluding the brahma-gayatn mantra are given first and then the brahma- 
gayatn mantra and sacred-thread ceremony following a Vedic sacrifice is executed. This is because, in 
GaudTya Matha, the Vedic brahma-gayatn is given. Therefore, it is given after the twice born status is 
achieved first through the pahcaratrika mantras. Since, Vedic brahma-gayatn is given in the GaudTya 
Matha, the women are not allowed to have it. 

But, in ISKCON, first the brahma-gayatn is given and then all the other pahcaratrika mantras. Why? 
Because, in ISKCON, the Puranic form of brahma-gayatn is practiced [There is no apparent difference 
between the puranic brahma-gayatn and the Vedic brahma-gayatn but the only difference is that of the 
status and its eligibility; if the brahma-gayatn is given considering it to be Vedic, it cannot be given to 
women and it can be given to men only after the pahcaratrika kama gayatn is allotted initially. But, if 
the brahma-gayatn is given considering it to be puranic, then it can be allotted prior to the bestowal of 
the kama-gayatn and other pahcaratrika mantras; in such a case (as we see in ISKCON's tradition 
established by SP), the puranic brahma-gayatn can be allotted to women also.]. In any case (whether it 
be pertaining to the GaudTya Matha or ISKCON), the upanayanarh samksara remains purely Vedic 
because, the core part of the upanayanarh sarhskara is the bestowal of a yajhopavTta or a sacred thread. 
There is no mention of any alternate process for the sacred-thread ceremony in any purana or 
pahcaratra. Since, the Vedic upanayanarh sarhskara has no alternative, it is not given to women (even in 
the liberal initiation tradition of ISKCON as established by SP) and it is allotted to men only after their 
(those men's) first attaining dvijatva (twice-born status) through the application of the Puran/c/Vedic 
brahma-gayatn mantra and the pahcaratrika mantras. 

Hence, when SP is talking about the superiority of pahcaratrika methods over the Vedic method, he is 
not indicating any alternative to the Vedic path. Rather, SP's intention is that first a person born as a 
sudra in Kaliyuga (all humans born are sudras in Kaliyuga) should undergo the pahcaratrika rites of 
purification and later on, he can go through the Vedic rites. SP's and the gosvamTs' intention is not to 
reject the Vedic rites. Why? Had it been so, SrTIa Gopalabhatta Gosvarhi would not have mentioned his 
SatkriyasaradTpika as a Vedic manual for all householder grhastha-vaisnavas (including those coming 
from the antyaja and mleccha backgrounds). Rather, G.B.G. explicitly refers to his manual as a Vedic 
manual (in S.K.S.D. Invocatory Section, Verses 2 nd & 3 rd ). Evidence - 



(i) "vakti-grhi-dvijadTnamananyanam visesatah / paddhatim tarn vivahadeh sat-kriya-sara-dTpikam 



"snmad-gopala-bhatto 'yarn sadhunamajhaya bhrsam / bhagavad-dharma-raksartham bhaktanam 
vaidikT tu yd //" 

Rendition 

"I am composing a ritualistic compendium by the name of Sat-kriya-sara-dTpika which shall focus on the 
sarhskaras like marriage ceremony etc. and which will be specifically intended for the usage of the 
exclusive devotees of twice born status situated in the house-hold life. By undertaking the decree of 
saintly vaisnavas, this person known as SrTman Gopalabhatta is composing the Vedic manual for the 
protection of the spiritual life of the devotees of the Lord." 

For the said reasons, when SP refers to the need of qualified brahmanas in Kaliyuga in the purport to 
S.B. 1.12.13, his intention is that the aspirants should become qualified brahmanas by initially 
undergoing the pahcaratika process of pahca-sarhskaras (i.e. vaisnava-dlksa) and later on through the 
Vedic sarhskaras, they can become fully qualified to perform Vedic rites such as the garbhadhana 
samskara (the pre-impregnation ceremony for children), namakarana-sarhskara (the name giving 
ceremony for children) and all the 16 Vedic sarhskaras. 

Any alternative to the 16 Vedic sarhskaras is not possible through pahcaratras, as it will be shown in the 
below quoted essay of SrTIa Bhaktivinoda Thakura. In that essay, BVT is not mentioning about any of the 
16 Vedic rites among the pahcaratrika rites. 

Panca-sarhskara 

The Process of Initiation 

The following discourse is a translation of an article written in Bengali, entitled Pahca-sarhskara, by 
Kedarnatha Datta Bhaktivinoda. The article was originally published in the journal, Sajjana Tosani, (vol. 
2/1) in 1885. We have added portions, indicated by square brackets, from a supplementary article of the 
same title also from Sajjana Tosani (vol. 4/1) published in 1892. Translated by RKDB. 

"It is said in the sastra that a person who receives pahca-sarhskara can practice two kinds of devotion 
[1] and gain permanent happiness in the eternal abode of Sri Hari: 

avapta-pahca-samskaro labdha-dvi-vidha-bhaktikah / 
saksat krtya harim tasya dhamni nityam pramodate //[2] 

Persons who read this instruction with faith will want to understand the meaning of the 

expression pahca-sarhskara. In order to help them, we will first explain the conventional understanding 

of the term and then give its deeper significance. 

The smrti-sastras explain pahca-sarhskara in the following manner: 

tapah pundram tatha nama mantro yogas ca pahcamah / 
ami hi pahca-samskarah paramaikanti-hetavah // 



"Tapa, pundra, nama, mantra, and yaga - these five items comprise panca-sarhskara. They are the 
cause of intense devotion to Lord Hari."[3] 

When a faithful person learns about panca-sarhskara, he approaches a religious teacher and humbly 
requests him for initiation, or dlksa. After considering the student's sincerity, the teacher mercifully 
gives tapa and pundra to the student in order to sanctify his body. Some religious groups give tapa by 
marking the student's body in various places with the symbols of SrTVisnu's conch, disc, club and lotus 
using hot iron brands. Other religious groups imprint the name of Hari with clay using a sandalwood 
stamp. [In reference to tapa the smrti satras further state: 

hari-namaksarair gatram ahkayet candanadina / 
sa loka-pavano bhutva tasya lokam avapnuyat // [4] 

"One who marks his body with the syllables of Hari's name using sandal paste purifies the world and 
after death attains the kingdom of God." 

[In the Sri Sampradaya of Ramanuja, tapa is given by branding the body with the symbols of conch and 
disc, but Sri Caitanyadeva has instructed that we mark the body with Harinama using sandal paste etc. 
instead of brands. This rule is a blessing for the souls of kali-yuga.] 

Pundra, or tilaka marks, are vertical lines drawn on the body. The sastras interpret these vertical marks 
either as symbols representing the Temple of Hari, or as His footprints. Accordingly each religious group 
has its own prescription for pundra which is universally accepted within that particular group. [5] 
Nama or name is the third samskara. Mercifully the teacher utters the name of Hari into the ear of the 
faithful student. This name is to be recited daily by the student. [Receiving name means that one 
understands one's self to be a servant of Hari. During initiation the teacher also gives a personal name to 
the student which indicates devotion to Hari. In the Sri Sampradaya of Ramanuja, names like Rama 
Krsna Dasa, Narayana Dasa, Ramanuja Dasa, etc. are given. In the GaudTya Sampradaya, names such as 
Sri Govinda Dasa, Sri Nityananda Dasa, Sri Caitanya Dasa, etc. are used. Since the time of SrTman 
Mahaprabhu names like Ratnabahu, Kavikarnapura, Premanidhi, etc. have been used. Subsequently, 
even names such as Bhagavatabhusana, GTtabhTusana, Bhaktibhusana, etc. are employed.] 

The fourth samskara is mantra. Out of his mercy the teacher gives an 18 syllable mantra to his beloved 
student. [Mantra is the recitation of a short prayer which corresponds to the particular deity one 
worships. In the worship of Krsna an 18 syllable mantra is given.] 

The fifth and final samskara is yaga or deity worship. Using the mantra which he has received from his 
teacher, the student begins the worship of salagrama sila or snmurti, the Deity of Visnu. This is known 
as yaga. By receiving panca-sarhskara, the five sacraments, a faithful person enters into bhajana- 
kriya or the personal worship of God, which eventually leads to pure love for Sri Hari. 

When we analyze the stages that lead to love of God, we understand that faith or sraddha is the first 
stage. Without sraddha, there is no way to obtain love of God. From faith, one seeks saintly association, 
called sadhu-sahga. This leads to shelter at the feet of a spiritual teacher. Thereafter, panca- 
sarhskara or initiation follows. Panca-sarhskara gives rise to bhajana-kriya or the personal worship of 
God. Bhajana-kriya leads to anartha-nivrtti, which is the stage where one clears up unwanted things 
from his heart. After anartha-nivrtti one's faith can develop and one enters the stage called nistha or 



mature faith. From nistha, taste or ruci develops. This leads to the stage called asakti or deep 
attachment. From asakti spiritual emotions called bhava spring forth. This eventually ripens into the 
stage called love of God, prema. Therefore, everyone should seek shelter at the feet of a spiritual 
teacher and receive pahca-samskara, which is the source of bhajana. Without pahca-samskara, 
bhajana is not spontaneous. Instead, it is performed with difficulty. 

Some people think that prema or love of God can be obtained without pahca-samskara. This is 
incorrect. The conditioned soul in this world has become hostile to the Divine, and consequently his 
original spiritual nature has become distorted. As a result he must sanctify himself before his true 
spiritual nature can develop. And what is the means to attain this pure state? The best way is 
through samskara or sanctification. Without samskara how can his distorted nature be given up? If we 
see someone whose nature is not distorted then we think that in a previous birth, through the mercy of 
a spiritual teacher, he must have received samskara, and on the strength of that samskara he has 
attained his true spiritual nature wherein prema or love of God has arisen. Otherwise we think that this 
person has been imperceptibly sanctified by the inconceivable mercy of the Lord Himself. No matter 
how you look at it, samskara is always there. On the other hand, samskara is not necessary for liberated 
persons because their nature is not distorted. Distortion of the soul's original spiritual nature is the 
cause of his bondage in this world. For this reason, without samskara the life of the conditioned soul is 
impure. Even if a person has attained prema on account of previous samskara, still in his present life he 
again receives samskara in order set a proper example for the good of all. 

Samskara exists in all religions and in all countries. The purer a particular religion is, the more 
its samskaras are sacred and complete. Although we have not had the opportunity to thoroughly study 
the samskaras of all religions, we at least can say that the samskaras of the Aryan religion appear to be 
of a higher order than the samskaras of other religions. In particular, the samskaras of Vaisnava culture 
are the best part of the Aryan religion. No other practise is as sacred and complete. 

The question arises, "if the practise of samskara found in Vaisnava culture is so good, then why are 
those who practise it still bound by distorted natures?" The answer is that Vaisnava samskara is the 
best, but at the present time [6] it is practised in name only. Both the spiritual teacher and the student 
block their own spiritual advancement by being content with only the external aspects of samskara, as 
I've just described. Today, the deeper significance of samskara is not understood. When the student 
submits himself to the teacher, the teacher gives pahca-samskara and then abandons him. What good 
can come from pahca-samskara of this type? Externally the student looks good, but internally there is 
nothing. The symbols of divine conch, disc and the name of Hari mark the body. The tongue utters the 
name of Hari and worship of salagr'ama sila or srT-mOrti with mantra is performed, but the student is 
addicted to endless sinful practises. At night, he takes intoxicants and practises debauchery! Oh good 
teacher, how have you benefited your student? What is the difference in him before and after dTksa? In 
fact, he is worse. He is a hypocrite. There is no remorse, "I am sinful. It is my fault. How can my sin be 
given up?" These days no one thinks like this when they take shelter of a spiritual teacher. Sinful 
activities are performed without the slightest concern. What misfortune! 

Why is this? The reason is that the wrong kind of relationship exists between teacher and student. 
The sastras give rules to guide this relationship, but they are not followed. The student who is burning in 
the fire of material life, who analyses his predicament and concludes, "My relationship with material 
nature is not permanent, therefore I must take shelter of a spiritual teacher in order to obtain the feet 
of God," has reached the stage of faith and is qualified to take shelter of a spiritual teacher. The teacher 
should study the student for one year and observe his atonement. This is called tapa. During this 



examination period the student is encouraged to atone even more and when the teacher is satisfied, he 
brands the student with the symbols of conch and disc. These marks are permanent and they symbolize 
the purity that the student must maintain for the rest of his life. This is tapa, the faithful soul's 
first samskara. In English we define the word tapa as "repentance, atonement, and the permanent 
impression of higher sentiment on the soul." Tapa applies not only to the body, but also to the mind and 
the soul. If it is only physical, in the form of branding or stamping, then tapa has not actually taken 
place and religious practise becomes hypocritical. At the present time this kind of hypocrisy has 
weakened Vaisnava culture. Without tapa or inner repentance, the soul cannot live as a Vaisnava. 
Without tapa the whole process becomes useless. Without tapa the heart remains impure. Therefore 
good friends, seek atonement without delay! 

When the teacher sees that the student has received tapa properly, (in other words, genuine atonement 
has occurred) then out of his mercy, the teacher gives him urdhva-pundra. What is urdhva-pundra? It is 
effulgence! It is also known as urdhva-gati, the path of advancement. After receiving tapa the student 
voluntarily accepts a suitable amount of renunciation from worldly activities. This is the path of 
advancement. However, if the student accepts no renunciation then his tapa or atonement, is useless. 
So much trouble! So much asceticism! So much renunciation of one's happiness! So much work to 
control lust, anger and greed, but it is all useless labor if one does not perform these austerities in order 
to obtain Vaikuntha, the kingdom of God. In other words, by taking shelter of Saccidananda Lord Hari, a 
soul follows the path of advancement, urdhva-gati. The illumination of the soul, the mind and the body 
is called urdhva-pundra. Aversion to material life and attachment to the Supreme Lord is 
called tapa, and pundra and these two ornaments are absolutely necessary for the conditioned soul. 
Without urdhva-pundra the body is as good as dead. Realizing this we must bathe in atonement. 
Without urdhva-pundra the mind drifts and becomes attached to lowly sense objects and then wastes 
its time discussing the lowest subjects. O repentant soul ! Do not delay, mark the body, mind and soul 
with urdhva-pundra and follow the path of advancement which leads to the kingdom of God. 
Without urdhva-pundra the soul's real nature is extinguished. Therefore adopt urdhva-pundra. 

Seeing the beloved student shining with tapa and urdhva-pundra, the teacher gladly gives nama, the 
holy name of God that awakens the soul's eternal nature. The eternal nature of the soul is servitude to 
the Lord, and by tasting the nectar of the Lord's holy name the soul is carried to the supreme abode. 
Then he says, "I am Hari Dasa. I am not the enjoyer of this world. Even Maya herself is eternally 
connected to Krsna and I must utilize her in the service of Krsna." The eternal soul is then enchanted by 
singing the name of Hari. By taking shelter in the nectar of the Lord's holy name, the soul becomes 
aware of his own spiritual nature. Intelligent men, always sing the name of Hari! Let the mind always 
remember the name of Hari. May the soul always be adorned with the name of Hari. 

Out of affection, the teacher next gives a mantra that allows his student to easily experience the nectar 
of the Lord's holy name. A mantra is a kind of prayer that contains the name of God that is inflected 
grammatically in the dative case. [7] The mantra also includes certain adjectives that qualify the name of 
God and allows it to express a particular mood or taste. By giving a mantra the teacher helps his student 
taste the holy name by selecting a suitable "flavour" for him. When we say "namah", obeisance to Hari, 
we employ the 4th or the dative case ending. The dative case expresses the proper relationship between 
the worshipper, the worshiped and the worship that allows the taste of the holy name to be easily 
experienced. There is no end to the happiness of a person who has received a mantra. Those who 
analyze the meaning of the 18 syllable mantra, generally used in the worship of Sri Krsna, know that it is 
a condensed sampling of the taste available from the Lord. [8] The same also applies to the 24 
syllable gayatrT and other mantras that are often used to worship the Lord. [9] Those who have not 



received a mantra can only speculate about the taste of the holy name, but unfortunately most of their 
considerations are useless. Therefore you must receive a mantra. Those who have received it consider it 
to be a most important sarhskara. There are those who are aware of these principles and yet still are not 
on solid ground in the matter of worship because they have not received tapa, pundra, nama, 
and mantra from a qualified teacher. Every subject has its rules and regulations and those who reject 
the rules and regulations of worship often experience difficulty. Therefore it is said: 

sruti-smrti-puranadi-pahcaratra-vidhim vina / 
atyantikf harer bhaktir utpatayaiva kalpate // 

"Devotional service of the Lord that ignores the authorized Vedic literatures like 

the Upanisads, Puranas and Narada-pancaratra is simply an unnecessary disturbance in society." [10] 

Therefore my friends! With logic and pure reasoning receive tapa, pundra, nama and mantra from a 
qualified teacher. Not only will you become happy, but by establishing this divine link with God you will 
benefit all the people around you. 

Out of love the teacher next explains the procedure of yaga or Deity worship to his student. 
Without Deity worship the conditioned soul cannot advance properly. Even though one has 
received tapa, pundra, nama, and mantra the soul's material condition has not fully abated. Only when 
one has pleased Lord Hari is the soul freed from this material world at the time of death. Therefore, until 
the end of life, yaga is necessary even for those who have received mantra. Even though one lives in this 
world without attachment to matter, still there is danger from matter. Therefore, yaga, or the path of 
Deity worship, is the proper way to deal with matter. Yaga is the procedure of worshipping the Lord by 
employing all the physical and mental faculties of seeing, touching, smelling, tasting, thinking, 
discriminating and acting. Utilizing each of these faculties in the worship of salagrama, for example, is a 
good way to cultivate love of God. Service to SrTVigraha, the Deity, is called Vaisnava yaga. No matter 
what our situation, we must live in this world by working. Therefore, a person who has received mantra 
has the duty to spend his life worshipping God with devotion following the rules of Deity worship. By 
teaching yaga the compassionate teacher rescues his student from the ocean of material 
existence. Yaga is the fifth and final sarhskara. A person without yaga has no life and he is forced to 
accept the results of his karma. Therefore, one should live in this world as a Vaisnava and engage in 
Deity worship. A detailed explanation of the principles of Deity worship is offered in the 
bookS/f Caitanya-siksamrta in the discussion under vaidhT-bhakti. [11] 

I have now explained both the conventional understanding and the inner significance of the 
expression pahca-sarhskara. But still one question arises. "Why do teachers not give this kind of 
instruction to their students today?" The answer is that due to the degenerative effects of time, man's 
understanding about the role of the spiritual teacher has become extremely corrupt. Today people take 
instruction from kula-gurus, hereditary family teachers or similar such persons, and therefore they are 
unable to take shelter of a qualified teacher. It is said in the sastras that the seriously inquisitive student 
must approach a spiritual teacher who has attained shelter and faith in the Vedas and God, and 
surrender to him. 

tasmad gurum prapadyeta jijhasuh sreya uttamam/ 
sabde pare ca nisnatam brahmany upasamasrayam// [12] 



When one surrenders in this way, the material ocean diminishes to the size of a calf's hoofprint. 
However, if that surrender is in name only, then it is pointless. At the present time most people do not 
want the shelter of a genuine teacher because very few want to solve the problems of life. However, it is 
the responsibility of the living soul in this world to search for a teacher and solve these problems. The 
Lord reveals Himself to the serious student as a teacher to rescue him. It is good to have a strong desire 
for a teacher, but it is wrong to accept just any person simply to satisfy one's desire. A genuine teacher 
will come to one who is sincerely searching, but before the student accepts the teacher he should also 
examine him for one year. Without examination the teacher-student relationship is only a disturbance. 
After close study we conclude that without proper acceptance of pahca-samskara the conditioned soul 
cannot develop intense devotion to Sri Hari. Therefore pahca-samskara is extremely necessary. 

[I] . Devotion is of two kinds, namely vaidhT-sadhana-bhakti, devotional service performed according to 
rules and regulations and raganuga-sadhana-bhakti, devotional service performed by following the 
moods of Krsna's Vrndavana associates. 

[2].Prameya RatnavalT (by Baladeva Vidyabhusana) 8/5. 
[3]. Prameya RatnavalT8/6. 
[4]. Prameya RatnavalT8/6. 

[5]. For more information about tilaka see A. W. Entwistle's work, Vaisnava Tilakas, published in the 

International Association of the Vrndavana Research Institute's bulletin, number 11 and 12 1981-2. 

[6]. The late 19th century, Bengal. 

[7]. Such as Krsnaya or Ramaya. 

[8]. The 18 syllable Gopala mantra is one example. 

[9]. The kama-gayatn, used by GaudTyas, is one example. 

[10]. Bhakti-rasam.rta-sindhu 1/2/101. 

[II] . The original text of this article used the future tense, indicating that the book SrJCaitanya- 
siksamrta had not yet been published (by BVT). 

[12]. SrTmad-Bhagavatam 11/3/21 

Remarks (RKDB) - The sixteen Vedic samskaras are 1) Garbhadhana Samskara (pre-impregnation 
ceremony of purification), 2) Pumsavana Samskara (ceremony for producing a male child), 3) 
Simantonnayanam Samskara (ceremony for parting the hair), 4) Sosyanti-homa Samskara (ceremony for 
the safe delivery of a child), 5) Jata-karma Samskara (the ceremony of birth), 6) Niskramana Samksara 
(the ceremony of first outing), 7) Nama-karana Samskara (the ceremony of giving a name to the child), 
8) Paustika-karma Samskara (the ceremony of nourishment), 9) Anna-prasanarh Samskara (the 
ceremony of feeding the grains), 10) Karna-vedha Samskara (the ceremony of piercing the ears), 11) 
Cuda-karanam Samskara (the ceremony of first hair cutting), 12) Vidyarambha Samskara (the ceremony 
of entering the school), 13) Upanayanam Samskara (the ceremony of the bestowal of a sacred-thread 
and allotment of brahma-gayatrT; we have to remember that women don't go through full upanayanam 
samskara and are given only puranic brahma-gayatrT), 14) Samavartanam Samskara (the ceremony of 
graduation), 15) Vivaha Samskara (the ceremony of marriage), 16) Anteysti Samskara (the funeral 
ceremony). There is also a seventeenth samskara known as the Sannyasa Samskara (the ceremony for 
entering the renounced order of life). All these have been mentioned in SatrkriyasaradTpika and 
SamskaradTpika by GBG. 

An objection taken by antagonists: How can it be considered that the upanayanam samskara (esp. the 
allotment of a sacred thread or yajhopavTta) performed within ISKCON and GaudTya Mathas during the 
time of a second initiation is a Vedic upanayanam samskara, especially when a breach of conduct as 



decreed by the quotes of Manu Smrti, Asvalayana Grhya Sutra and Satkriyasaradipika is seen by the said 
institutions during the bestowal of the said sarhskara? Evidences - 

(i) garbhastame 'bde kurvfta brahmanasyopanayanam / garbhadekadase raj ho garbhattu dvadase 
visah // 

brahma-varcasa-kamasya karyam viprasya pahcame / rajho balarthinah sasthe vaisyasyeharthino 
'astame// 

asodasad brahmanasya savitn-nativartate / advavimsat-ksatrabandhoracaturvimsatervisah // 

ata urdhvam trayo 'pyete yatha-kalamasamskrtah / savitn-patita-vratya bhavantyarya-vigarhitah // 

naiteraputairvidhivadapadyapi hi karhicit / brahmanyaunahsca sambhandhanacared brahmanah 
saha // 

Rendition 

"In the eighth year after conception*, one should perform the initiation [upanayana) of a Brahmana, in 
the eleventh after conception (that) of a Ksatriya, but in the twelfth that of a Vaisya. (The initiation) of a 
Brahmana who desires proficiency in sacred learning should take place in the fifth (year after 
conception), (that) of a Ksatriya who wishes to become powerful in the sixth, (and that) of a Vaisya who 
longs for (success in his) business in the eighth. The (time for the) SavitrT (initiation) of a Brahmana does 
not pass until the completion of the sixteenth year (after conception), of a Ksatriya until the completion 
of the twenty-second, and of a Vaisya until the completion of the twenty-fourth. After those (periods 
men of) these three (castes) who have not received the sacrament at the proper time, become Vratyas 
(outcasts), excluded from the SavitrT (initiation) and despised by the Aryans. With such men, if they have 
not been purified according to the rule, let no Brahmana ever, even in times of distress, form a 
connexion either through the Veda or by marriage." Taken from Manu 2.36-40. 

(ii) "astame varse brahmanamupanayed garbhastame vaikadase ksatriyarh dvadase vaisyam." - 

Taken from Asvalayana-grhya Sutra 1.20 

Rendition 

"In the eighth year i.e. in the eighth year after conception, a brahmana should be initiated (into the 
upanayanam) In the eleventh year, a ksatriya and in the twelfth year, a vaisya should undergo (the 
upanayanam)." - A.G.S. 1.20 

Remarks (of antagonists) - This rule is also referred by Gopala Bhatta GosvamT in Sat-kriya-sara-dTpika on 
page 119 of the PDF version regarding upanayanam sarhskara. (*Eighth year after conception works out 
to be 7th year after birth.) 

(iii) "garbhastame astame va 'bde brahmanasyopanayam kartavyam. tatra tadasambhave sodasa- 
varsa-paryyantamupanayanadhikarah atah-param savitn-patito brahmano nopanetavya iti." - 
S.K.S.D. 

Rendition 

"From the eighth of the conception or in the eighth year after birth, a brahmana's upanayanam is to be 
executed. If that is not possible, the eligibility to undergo upanayanam continues up till the age of 



sixteenth. After that period, a brahmana who has fallen down from the status of acquiring brahma- 
gayatrl should not be given upanayanam." - S.K.S.D. 

Clarification on the said objection of antagonists - So did SBSST violate the dharma-sastra by giving 
upanayanam to fully grown men all of whom were well past the age of 15 years after birth mentioned in 
Manu, SatkriyasaradTpika and other places? No he did not. Why? Because first he gave them 
Pahcaratrika dlksa aka Pahca Samskara, that is, they were initiated as Vaisnavas. This in itself is 
considered a second birth. So since they were now newly born they were well within the time limits to 
get upanayanam samskara which was then duly awarded to them according to Vaidika system. They in 
fact (much specifically speaking) became tri-jas, the thrice born. 

We have to remember that the purpose of upanayanam is to qualify the boy to become a brahmacarl 
and begin his study of the Veda. Without upanayanam one is not allowed to study the Veda. Hence it is 
done at a young age. 

So Pancaratra is only necessary to become a brahmana when you deal with Vratyas, persons who have 
past the cut off age mentioned by Manu and SatkriyasaradTpika etc. otherwise not. 

One might argue that Pancaratra would be necessary to make someone born in a non-brahmana family 
into a brahmana. But this again is not true because there are clear instances such as Jabala Satyakama, 
the son of a sudranl, who was given upanayanam by Gautama Muni simply on the virtue that he was 
governed by satva-guna the proof of which was his honesty in stating that his mother didn't know who 
his father was. He was of course with in the time limits mentioned above. 

So it would seem that Pancaratra is only necessary to become a brahmana in the case of Vratyas. 
Otherwise not. 

Hence, it is conclusively clear that SP's intention in the Purport to S.B. 1.12.13 is not to reject the 
sixteen Vedic rites but to emphasize the prior necessity of the pahcaratrika-vaisnava-pahca- 
sarhskara-diksa before undergoing the Vedic rites such as Upanayanam and also before acting as a 
priest for ceremonies such as Garbhadhana etc. 

As far as Rudra Yamala Tantra is considered, it is found quoted in H.B.V. 2.28-30 as shown below - 
(i) rudra-yamale— 

sat-tTrthe'rka-vidhu-grase tantu-damana-parvanoh / 
mantra-dfksam prakurvfta masa-rksadi na sodhayet / \28\ \ 

Dig-darsinT- "tantu-parvah sravane pavitraropanotsavah / damana-parvah caitre 
damanakaropanotsavas tayoh." / \28\ \ 

sulagna-candra-taradi-balam atra sadaiva hi / 

labdho'tra mantor dTrghayuh-sampat-santati-vardhanah / \29\\ 

Dig-darsinT - "atra sat-tTrthadau." / \29\ / 



surya-grahana-kalena samano nasti kascana / 



yatra yad yat krtam sarvam ananta-phaladam bhavet / 
na masa-tithi-varadi-sodhanam surya-parvani / /30/ / 

Dig-darsinT - "sat-tTrthadisv api madhye surya-parvanah prasastyam darsayati suryeti sardhena." / \30\ \ 

Remarks (RKDB) - Translation of the above cited excerpt of H.B.V. is irrelevant to produce herein, as it 
talks about the astrological connection with the time of initiation. This excerpt is reproduced just to 
show that Rudra Yamala Tantra has been quoted in H.B.V. But, this does not mean that the 
editions/versions of the Rudra Yamala Tantra we have at present are also to be considered authorized. 
We shall show this elaborately in our analysis of the Conclusive Stand No. 24 th . The Rudra Yamala Tantra 
that is available at present is heavily (about 90%) interpolated and thus looses its genuine status. But, it 
is inferred that during the time of SrTIa Sanatana GosvamT and SrTIa Gopala Bhatta GosvamT, the said 
treatise was available in its original form. Similarly, the Kularnava Tantra 15.97 has been quoted by SG 
and GBG in H.B.V. 1.211 as follows: 

(i) svapna-labdhe striya datte mala-mantre ca try-ak$are / 
ekaksare tatha mantre siddhadm naiva sodhayet// 

"One should not test a mantra attained in a dream, a mantra given by a woman, a mdld-mantra [mantra 
over 20 syllables] or mantras of one or three syllables for siddha and so on." [Note: This is in connection 
with a discussion on how to test the effect of mantras by various means. The author writes about 
mantras not needing testing, later stating that krsna-mantras are exempt from testing.] 

The members of the SAC 2005 have erroneously commented in their FDG paper submitted to GBC as 
follows: "This verse points to the fact that, in the past, women sometimes gave mantras. One could then 
assume that women, on occasion, had acted as dTksa-gurus." 

Remarks (RKDB) - But, the Kularnava Tantra that we have at present, is heavily interpolated with 
statements incompatible with vaisnava philosophy and practise and thus not reliable as shown below: 

The Kularnava-tantra is a Sakta text, not a Vaisnava text, and thus supports many things that are 
incompatible with Vaisnavism. For instance, one of the central tenets of the Kularnava-tantra is the 
method of worshiping DurgadevT with the pahca-makaras: 

"The ingredients to be used in the worship of Devi are of many kinds. These comprise, in the 
Kaulacara, madya (wine), mamsa (meat), matsya (fish), mudra (grain), maithuna ([sex with] woman)— 
well known as "the five m's" (pahca-makaras, each item beginning with ma)." (Avalon aka Sir John 
Woodroffe, Pandit, & Vidyaratna, 1965, p 47) 

Since the Kularnava-tantra supports the ritualistic use of wine, meat, fish, and sex in worship, should we 
also adopt such practices? Should we also worship Devi instead of Krsna? Not only is it dubious to use 
the Kularnava-tantra as evidence, but it is even dubious to assume that Kularnava-tantra supports the 
notion that women may be dTksa-gurus, for the Kularnava-tantra consistently describes gurus as male— 
for example, in such statements as: 

"The initiated shall always please his guru, guru's wife, guru's son, [and] adherents of the Kaula path 
of sakti, in the measure of his means." (Avalon, Pandit, & Vidyaratna 1965, p 110) 



What to speak of women becoming a diksa-guru, on the very same page as the above it is stated that a 
woman cannot (even) be initiated without the permission of her male guardian: 

"The competence of the widow for dlksa is subject to the consent of her son; of the daughter to that of 
her father, of the wife to that of her husband. A woman has no right of her own for getting dlksa. " 

In conclusion, when we consider that the Kularnava-tantra is not a Vaisnava text but a Sakta text (which 
promotes practices that Vaisnavas consider abominable and tamasic), that in the Kularnava-tantra the 
guru is always referred to as a male, and that a woman cannot even receive dlksa without the 
permission of a male guardian, we conclude that to quote the Kularnava-tantra in support of females 
being a diksa-guru is no evidence at all. 

Hence, it is concluded that the version of Kularnava Tantra available at present is heavily interpolated by 
the sakta tantrikas which certainly was not the case during the manifest pastimes of the six gosvamTs. 
Therefore, whatever pramanas our gosvamTs have cited from books like Kularnava Tantra and Rudra 
Yamala Tantra etc., are to be accepted as bona fide and rest all slokas appearing in these books should 
not be validated and used as references in our sampradaya. It is not astonishing to find classical books 
of Vedic culture lost nowadays. Similarly, an astrological treatise by Marharsi Bhrgu has also been lost in 
oblivion and all the Bhrgu-samhitas which are available in the market at present, are none but 
interpolated texts. Even the whole version of Jaimini's Mahabharata has been lost at present. Only one 
of the 18 parvas (cantos) of Jaimini's M.B. is currently available and printed by GTta Press, Gorakhapura. 
There were two versions of M.B. i.e. one by the Sage Vaisampayana (which is wholly available at 
present) and other by the Sage Jaimini (both are disciples of Vyasadeva). It is the classical belief of the 
traditional scholars of GaudTya Sampradaya that Sanatana GosvamT had taken the fundamental story of 
Brhad-bhagavatamrta from one of the 18 parvas (cantos) of M.B. of Jaimini. Sanatana GosvamT had 
paraphrased the said content in his own style with numerous additions and formed Brhad- 
bhagavatamrta. So, it is evident that the specific canto of Jaimini's M.B. containing the source story of 
Brhad-bhagavatamrta is not to be found anywhere at present. Similarly, in the late 17 th century, one 
sakta tantrika scholar had composed a book known as "DevT-bhagavata-purana" and had publicized it 
under the name of Vyasadeva, a great fraud which continues up to the date. Even JTva GosvamT notes in 
his Tattva-sandarbha, Auccheda 28 that many classical books such as the 'Catur-veda Sikha', 'unavailable 
portions of Garuda Purana', 'Maha-samhita', 'Tantra Bhagavata', and 'Brahma-Tarka' - all of which were 
available during the time of SrTman Madhvacarya (14 th century) have been lost during his (JTva's) time 
i.e. the late 16 th century ( in a mere gap of 250 years or so). Evidence - 

(i) SrTIa Baladeva Vidyabhusana writes in his Sanskrt commentary on the said 28 th Anuccheda of Tattva 
Sandarbha as follows - 

"kanicid-vakyani tu madadrstakaranyasmadacaryya-srf-madhva-muni-drstakaranyeva kvacin-maya 
dhriyante ityaha - kvaciditi." 

Rendition 

"Some statements (which I or JTva GosvamT shall quote in my sandarbhas) are not directly seen by me; 
but my (previous) acarya SrT Madhvamuni has seen them directly and such evidences will be cited by 

me. This idea has been expressed by the phrase starting with "kvacid " etc. (in the original 28 th 

Anuccheda)." 



For the said reasons, it is to be concluded that the versions of Kularnava Tantra and the Rudra-yamala 
Tantra must have been present in their orinigal form during the time of six gosvamls (i.e. during the time 
of the compilation of H.B.V.), which are contemporarily found heavily interpolated. Hence, only the 
quotations as cited in H.B.V. from these currently interpolated books should be accept as authentic and 
rest all statements as non-acceptable. As we shall see during the analysis of the Rudra Yamala Tantra's 
citation produced by the contenders (in Conclusive Stand No. 24 th ), since, those verses of R.Y.T. 2.32 and 
2.113 are not cited by Sanatana GosvamT in H.B.V. and because, the R.Y.T.'s present intrerpolated form 
and contents are totally contradictory to the fundamental vaisnava practices, such verses allowing 
female dTksa-guruship are to be considered unauthentic. Furthermore, as we have analyzed during our 
analysis of Conclusve Stand No. 16 th , H.B.V. 1.32-58 and H.B.V. 2.3 prove to be strong roadblocks against 
the notion of females' dTksa-guruship as proclaimed by the contenders' citation from R.Y.T. 2.32 and 
2.113. Hence, the contenders' stand collapses without having any possibility of rejuvenation! 

Thus ends the Conclusive Stand No. 23 rd . 

Prima Facie Contention No. 24 th (BRD's & MAD's outlook) - Section 7.4 (Page 18 th of their draft) - 

The Tantras Allow Female Gurus 

The Rudra-yamala-tantra (2.32) says in regard to female gurus: 

sadhvT caiva sadacara guru-bhakta jitendriya 
sarva-mantrartha-sarvajna sadhava pujane rata 
guru-yogya bhaved esa vidhavam parivarjayet 

A saintly and righteous lady who is dedicated to her guru, a knower of all the mantras, all 
knowledgeable and who is constantly engaged in worship of the Lord, is eligible to become 
guru, except for a vidhava, a lady whose husband has passed away. 

From this verse it seems that the preferred candidates for women gurus are those who are 
duly married. However, the same book says that even the vidhavas are allowed if the 
mantra is a transcendental mantra and not a material one: 

siddha-mantro yad'i bhavet grhnlyad vidhava-mukhat (2.1 1 3) 

If the mantra is a siddha-mantra or a transcendental mantra, it can be accepted from a vidhava. 

Conclusive Stand No. 24 th (RKDB's Perspective) - We shall provide the chapter summary of the currently 
available duplicate and interpolated text known as Rudra Yamala, from which it can be easily 
ascertained that the contemporary R.Y.T. is a text which cannot be accept by vaisnavas unless there is 
found some quotation of the original non-interpolated R.Y.T. text existing during the time of our six 
gosvamls. Since, the above cited verses of R.Y.T. are not to be seen anywhere in H.B.V., they are 
unauthentic and cannot be accepted by the true gaudTya vaisnavas for the due resons - 

The Rudra-yamala is used as a source by many other agamas (i.e. tantras) but the original appears to 
have been lost. Strictly speaking, a Yamala is a different class of text, and supposed to pre-date the 
tantras. However, manuscripts of the Yamala seem to be lost, except as quotations in later works. 



This analysis of the contents is of a tantra given the same name, but almost certainly, from internal 
evidence, not the original text. Although its provenance is unknown, it nevertheless contains a great 
deal of interesting information and focuses in great detail on the identity of the goddess with KundalinT. 
Published in a Sanskrit edition by the Vacasampati Press, Calcutta, this work is divided into 66 chapters 
{patalas) of different lengths and written in a simple manner. Here is a digest of its contents . 

Chapter One 

The text takes the form of Lord Siva asking questions and answering, making this as a nigama rather 
than of agama form. Another example of this style is found in the undoubtedly old Kula-cudamani 
Tantra. In his form as Bhairava, Siva opens by saying he has heard many tantras including the SrT-yamala, 
the Visnu-yamala, the Sakti-yamala and the Brahma-yamala. Now he wants to hear of the Uttara Khanda 
(last section) of the SrT-rudra-yamala. 

BhairavT (the tamasika form of DurgadevT) replies that she will tell him and proceeds to enumerate the 
topics. These include Kumar! LalitadevT' s (this LalitadevT is another form of Durga and the famous Lalita- 
sahasra-nama is dedicated to this LalitadevT) sadhana (worship); KhecharT, YaksinTand Kanya sadhanas 
(i.e. worship of various semi-demonic feminine phantoms and spirits); the vidyas (i.e. mantras of 
Unmatta BhairavT (i.e. the intoxicated BhairavT) and KalT as well as their sadhanas (i.e. modes of 
worship) and a host of other topics of interest to a devout Sakta such as the munda-mala-sadhana or 
the worship of the Garland of Skulls, GuhyakalT, Kubjika's sadhana, BhadrakalT, SmasanakalT (i.e. the most 
aggressive and andha-tamasic form of KalT found and worshipped on the funeral grounds). She starts 
with a description of the well-known three types of sadhakas (i.e. tantrika practitioners of these 
sadhanas) viz., divya (divine), vTra (heroic) and pasu (beastlike). 

Chapter 2 

Opens with a description of the characteristics of Kulacara. She describes puja to be done when rising, 
including internal puja related to the cakras. A sadhaka must meditate on the guru on his Sakti at the 
centre above the head. Other meditations follow related to the other familiar six cakras in the body. The 
guru should be regarded in the same light as one's father, one's mother. He (or she because a guru may 
be either in the tantrika tradition) is the devata and is the refuge. After this section, Bhairava asks about 
the rules relating to initiation (dTksa). He wants to know about various cakras employed at initiation 
time including Kulakula, A-Ka-Da-Ma, the Rasi (12 constellations) cakras, the Kurma (tortoise) cakra and 
others including Deva, Rinidani and Tara cakra. Initiation is so important that this and the following 
three chapters are devoted to the subject. 

Chapter 17 

In verse 108 th , the tantra begins a remarkable story. It speaks of Sage Vasistha (the family priest of Lord 
Rama and the son of Lord Brahma), describing him as being engaged for a long period of time in 
pursuing sadhana, restraining himself and practising austerities (tapasa). Despite 1,000 years of this, he 
had not achieved his goal. He had a vision of SarasvatT in which he was told to go to the land of Buddha 
(Buddha-desa), to MahacTna (i.e. present day China), a non-Vedic place, where he would achieve what 
he wanted. 



Going to the region of the Brahmaputra (Brahmaputra originates in China and descends downwards 
towards the last north-eastern state of Arunacala Pradesa in India), he discovered hosts of men and 
women apparently engaged in non-Vedic practises, swilling wine, eating flesh and engaging in sexual 
intercourse. All were naked, their eyes reddened with liquor. Yet all were enlightened. Going to Buddha, 
Vasistha asked how this could be. Buddha is made to reply: "Vasistha, listen! I will speak of the highest 
path of Kula by knowing which a man takes the form of Rudra immediately!" He then speaks of the 
practice of Mahadnacara. By this method, all the Vedic demigods became enlightened. More details of 
the Mahadnacara come in the BrhadnTIa Tantra's 7 th chapter as follows - 

Bathing and so forth is done mentally, purifying celestial gaze is done mentally, so too is clothing and 
recitation of mantra. Resolution (sahkalpa) and so forth and puja are also done mentally. All times are 
good, there is no time that is not good at all. There is no difference between day and night, nor of 
twilights and great nights. One should do everything mentally, including clothes, seat, place, temple, 
body, wine. One should never do purifying here and act mentally, free of distinctions. There is no need 
here for purascarana (prior actions), nor for considering faults of mantras and so forth. The mantrin (i.e. 
a possessor of a mantra) who meditates thus obtains the fruit of all that is desired. The MahacTnakrama, 
it emerges, is sexual intercourse with an initiated sakti. (Ch. 7 th , Verses 103 rd to 107 th ) 

Remarks (RKDB) - The chapter summaries of the currently available Rudra Yamla Tantra speak for 
themselves and do not require any elaboration from our side. It is impossible that Sanatana GosvamT 
and Gopala Bhatta GosvamT would have quoted from such a tamasika and anti-Vedic tantra. Therefore, 
the citations of R.Y.T. as found in H.B.V. 2.28-30 certainly belong to the original text of purely pro-Vedic 
and sattvika tantra known as Rudra Yamala Tantra. But, such is not the case with the contenders' 
citation from the currently available interpolated and duplicate version of R.Y.T. 2.32 and 2.113. Hence, 
the contenders' citations and stand have to be utterly rejected without giving a second thought. 



Appendix (Part II of the total draft) 



-Authored by Radhakrsnadasa Brahmacan GKG (alias Mr. Ramkrishna R. Swami) 

1) Analysis of the categorical evidence rooted in SP's teachings. 

As the honourable members of the Sastric Advisory Committee (SAC) have noted, the excerpt from S.B. 
4.1.32 is the strongest pronouncement of SrTIa Prabhupada's counteracting the possibility of female 
dlksa-gurus.. However, the SAC's attempt to undermine this statement of SrTmad-Bhagavatam as 
inconclusive by proclaiming to further examine the positive evidence in favour of female dlksa-gurus 
(FDGs), is a great blunder on the part of the SAC 2005. 

Prelude 



The hierarchical gradation of evidence is known as pramana-tattva-taratamya. According to this formal 
hierarchy, the par excellence of SP's statements as documented within his commentaries on the classical 
literatures like SB, BG, CC, NOD, NOI, NBS and so forth will be thoroughly established in an ultimate 



sense and on firm grounds as against the relative supremacy of SP's assertions seen in comparatively 
inferior sources comprised by the informal conversations, private letters, and formal discourses. SP's 
filed proclamations in the legalized and semi-legalized documents shall also serve as the paramount 
substantiation of the same degree, but in a distinct criterion. 

The criteria shall be divided two-fold, each encompassing the two distinctly categorized forms of 
paramount evidence, as shown above. Since, ISKCON is a formally systematized and governed 
organization, one of the criteria will deal with all the legal, official, and formal aspects of the 
administration. Equally, another criterion shall maintain its ties with the Krsna-conscious philosophy and 
the related devotional practices. Both of these criteria shall be analytically contemplated upon, for the 
conclusive attainment of the ultimate, unbiased and all-inclusive final verdict on the said FDG issue. 

The criterion propounding the administrative facets shall contain SP's legalized and semi-legalized 
assertions as the most hierarchically principal proofs. The criterion advocating the philosophical matters 
shall include all of SP's instructions expressed within the various categories of literal composition and 
oration. 

Since our predecessor preceptors like SrTIa JTva GosvamTpada, have utilized the strategy of hierarchical 
differentiation between the various category of proofs i.e. pramanas in the matter of ascertaining the 
most excellent evidence as verified in his Tattva-Sandarabhaand Sarva-SamvadinT, we shall also follow 
the same footsteps while exemplifying the celebrated dictums of B.R.S. (1.2.74): ". .sadhu- 
vartmanuvartanam", B.R.S. (1.2.100): "... . . yenasantahpratisthire" - (quoted from Skanda-Purana), 
and also the pronouncement of M.B. (3.313.117): ". ..mahajanoyenagatahsapanthah". In 
contemporary times, even H.H. Jayadvaita SvamT, the senior and eminent scholarly disciple of SP, 
accepts this technique as follows: 

1st class - Books; Legal documents and similar papers 

2nd class - Lectures 

3rd class - Letters 

4th class - Conversations 

(I) Within the evidential criterion explicating the administrative aspects of ISKCON, SP's sequentially last 
ordinance in the context of the procedure of initiation to be followed till and after his demise, as 
exemplified in the open letter addressed to all G.B.Cs and T.P.s on 9 th of July, 1977, shall be considered 
as the final directive on the legal aspect of the said FDG issue. 

(II) Within the substantial criterion elucidating the philosophical and theological perspective of ISKCON, 
SP's verdict noted within his Bhaktivedanta Corpus and especially literatures like S.B. and C.C. shall be 
treated as the foremost verification available. S.B.'s topmost placement has been substantiated in the 
following verse of SrTnatha CakravartTThakkura found in his Caitanya-mata-manjusa commentary to S.B. 

10.1.1.: "aradhyobhagavan srfmad-bhagavatampramanamamalam . . ."and within Tattva- 

Sandarabha and Sarva-samvadinT of SrTIa JTva GosvamT by the citation of the Garuda-Purana verse: 
"artho 'yam brahma sutranam . . .". Regarding the position of C.C, SP has affirmed in the Introduction 
to the Adi-ITIa as follows: "Actually, the Caitanya-caritamrta is not intended for the novice, for it is the 
postgraduate study of spiritual knowledge. Ideally, one begins with the Bhagavad-gTta and advances 



through SrTmad-Bhagavatam to the Caitanya-caritamrta. Although all these great scriptures are on the 
same absolute level, for the sake of comparative study the Caitanya-caritamrta is considered to be on 
the highest platform. Every verse in it is perfectly composed." Hence, the superlative platform of C.C. is 
undeniable. 

Factual Brief Analysis 

Since a clear decree either advocating or nullifying the possibility of an FDG is not found in the 
celebrated verse of C.C. 2.8.128 or in the related purport (i.e. the said C.C. verse and purport do not 
connect themselves with any description on the female gender), the authority of S.B. remains 
unexcelled in this regard i.e. above all categories of compositional and aural testimony of SP. Therefore, 
the formally expressed faulty opinion of the SAC in promoting this verse and accompanying purport in 
support of the popular Hindu-feminist notion of sadhaka-vaisnavT-dlksa-gurus (in other words, FDGs) is 
an illegitimate endeavour to curtail the pre-eminent rank of S.B.'s proof on this issue. The SAC's position 
therefore stands thoroughly refuted after the due completion of the weighing process of hierarchical 
evidences. In other words, the SAC's argument is in error because it violates the established principles of 
pramana-tattva-taratamya. As we shall see, this is but one of many such errors the SAC makes 
throughout its argument. 

Since in this hierarchical method of approach all other forms of former or later evidence pertaining to 
the 'philosophical criterion' depicted by the SAC paper and used to disprove SP's pronouncement in the 
purport of S.B. 4.12.32, have been totally defeated by the illustrious status of SB as whole. The 
prohibitive injunctions for the FDG notion stand irrefutable in all contexts without any option for 
inconsistency, because lower levels of proof automatically subside in confrontation with testimonies of 
paramount stature, just as the authority of the tamasika and rajasika puranas' validity must subside 
against the sattvika-puranas, as verified in the Tattva-Sandarabha. 

Note: All other pro-FDG statements existing within SP's variously categorized sermons especially seen in 
the SAC paper, are not to be found within the highest level of substantiations viz., S.B. and C.C, but only 
within the lower levels of philosophical evidences as reckoned above. 

2) Systematic way of approach for the comprehension of the FDG issue. 

The complete and unambiguous understanding of SrTIa Prabhupada can be had only by studying his 
overall teachings, and particularly, as he much emphasized, by reading his books. SP's instructions 
recorded within his books need no adjustments, confirmation, and interpretation from the perceptive 
evidence(i.e. pratyaksa) quoted by many of SP's senior disciples who had much direct association of SP's 
vapu. If SP's written instructions in his translations and commentaries on classical works are sometimes 
seen interpreted according to the personal experiences of these SP disciples who have had received 
ample direct association of SP during his mortally manifest pastimes, then the autonomous nature of 
SP's written instructions in his books becomes subservient to the observation and interpretation by his 
direct disciples, which will create total chaos because even SP's direct disciples are seen in mutual 
discord on several issues. This is corroborated due to the below mentioned analysis: 

The most imperatively erroneous ideology to be addressed herein, is the one which mistakenly 
promulgates the autonomous and self-sufficient nature of SP's precepts (guru-vani) as 
complementary to and dependant on the so-called 'vaidusa-prataksa' the sensually perceptive 



testimony of SP's direct disciples. Factually deliberating, the practical experiences of SP's direct 
disciples should be counted as supplementary to SP's direct precepts found in his writings and not as 
complementary. And only when those realizations of SP's disciples are found in full harmony to SP's 
direct literary compositions especially books, should they be reckoned as complementary to SP's 
mood and instructions. Otherwise, the grave fault of marking SP's direct sermons as incomplete, 
dependant, and complementary will arise and thereby destroy self-sufficient autocratic status of SP's 
gospels. 

If SP's precepts are labelled as complementary to the practical realizations of his direct pupils, then 

(i) those revelations of all SP disciples are mutually contrary as seen on numerous occasions; 

(ii) not all revelations of his disciples are available in a recorded form and many of his direct 
disciples have attained demise; 

(iii) if there are present many disciples who are fostering valuable revelations in the core of their 
hearts, their comprehensions are subject to possible flaws on the basis of the uncertainty of 
their existence on the bhava-bhakti level and hence cannot be appropriately designated as 
'vaidusa-pratyaksa'. 

Consequently, such a dependant exposition of SP's direct teachings would also become subject to the 
same triple flawed limiting adjuncts as enumerated above. And as a secondary outcome, SP's direct 
tuitions would not be fully grasped without the accompaniment of his direct disciples' revelations. Since 
those full revelations will not be available to all in the future generation of devotees to come, they (i.e. 
future generation of devotees) will be left wholly bereft of self-realization. 

If the same fallacious argument is applied to the medieval literature of the six gosvamTs of Vrndavana, 
then even the full import of that cannot be apprehended by us i.e. in the contemporary age, because 
not all the direct revelations of the contemporary associates of the six gosvamTs are obtainable to us. 
What to speak of that, even the names of all the direct disciples and associates of the six gosvamTs are 
not accessible to us. Therefore, pursuing the said mistaken doctrine proclaiming the deficient and 
complementary nature of SP's direct instructions, would in the end produce no beneficial everlasting 
consequence. Hence, we are impelled to admit the absolutely sovereign stature of SP's legacy. 

For the same reason, any of SP's direct disciples who advance a pro-FDG doctrine based on his, orher, 
sensual perception of SP's dealings during his manifest pastimes, and subordinating SP's directly 
written and spoken affirmations to be alignment to his, or her, 'vaidusa-pratyaksa', shall constitute a 
fundamentally momentous, unforgivable blunder in approach. 

Also, the eye-witness testimony of certain SP's disciples cannot be given preferential recognition 
either excelling or equalling to the actual hierarchically evaluated conclusion derived from the 
multifariously categorised sermons of SP. In other words, the testimony of SP's direct apostles can 
only be accepted as supplementary to the recorded sermons of SP; they are not complementary to 
SP's direct instructions, they can only be supplementary. Hence, only compatible and congruent 
testimony of SP's direct disciples can be acknowledged to favour the precise interpretation of SP's 
teachings and legacy. Otherwise, one should utterly abandon the testimony of SP's eye-witnesses 
when it is incompatible with the conclusive interpretation of SP's gospels, as also proven during the 
analysis of the above conversation. It can't be permitted to supersede the paramount rank of SP's 
directly issued precepts (guru-vanV). Imperfections in the character of SP's direct disciples, or absence 
of an equivalent, perfected position to that of SP, are also grounds for disqualifying their testimony. 



Since SP's directly composed instructions found within the celebrated Bhaktivedanta Purports to S.B. 
4.12.32 are considered the highest, hierarchically based evidence superseding SP's precepts found in 
evidences of inferior category (informal conversations, lectures and private letters etc., but excluding 
formal documents and ordinances given through official letters addressed to TPs and GBCs, as per the 
schema of pramana-tattva-taratamya), SP's instructions in this purport strictly, uncompromisingly, and 
specifically prohibit the allowance of FDGs within ISKCON. Thus we find that some of SP's most senior 
disciples' faulty interpretation of SP's desires (based on the strength of their direct association of SP's 
vapu) in connection to the FDG issue is exposed as fallacious. 

Note: It is interesting to consider the fact that all other instructions superficially supporting FDG 
ideology are not found within such first-class evidence as Purports to S.B. or any other classical 
literature commented upon by SP. Hence, those pro-FDG instructions are weakened during 
confrontation with S.B. 4.12.32's purport. 

Another evidence can be cited to substantiate our point presented above. The hierarchically superlative 
rank of the July 9th, 1977 directive letter of SP, addressed to all T.P.s and G.B.C.s. The said ordinance 
letter is the last officially given direction by SP in regards to the future method of initiation to be 
followed by the coming generations in ISKCON. 

Though the contemporary exponents of the deviated PSPT ideology (misnamed as the current so-called 
rtviks as represented by the IRM and other related groups) have a different interpretation to that of the 
ISKCON G.B.C.'s Z.A.S. and M.A.S.S. ideologies, nonetheless the common ground (i.e. that which both 
the parties viz., IRM and ISKCON G.B.C. accept on a general basis) affirming the proxy nature of the said 
eleven apostles of SP at least till the duration of SP's mortal demise has to be accepted. Since the 
currently existing G.B.C. law accepts the proxy nature of the said eleven apostles of SP at least till SP's 
demise, a very brief analysis on the July 9 th letter through the lens of pramana-tattva-taratamya will 
commence henceforward. By analogy this will help clarify our application of the same tenets to the FDG 
issue. 

As legitimately illustrated in the very ordinance letter, SP himself had given the list of eleven disciples 
who would act in that capacity. Since the said ordinance is the last directive in the matter of the 
initiation process to be continued in ISKCON even after the physical demise of SP, the enumeration of 
the eleven disciples has been done by SP under a sound mind and with a long term vision in focus. 
Therefore, SP even mentions the nomenclatures of two house-holder apostles who would be working in 
that direction, keeping in mind that future dTksa-gurus in ISKCON should include the grhastha-acaryas as 
well. If SP truly, practically, and ultimately had a desire of including some of his selected senior female 
disciples like Mothers MalatTdasT, GovindadasT, JaduranTdasT, and JamunadasT etc., then he would 
have certainly mentioned them. If SP didn't deem proper even the appointment of female disciples to 
work in that capacity (as a mere proxy till his demise), how can the future implementation of the FDG 
ideology be considered as full in harmony with SP's lastly expressed intentions? 

Clarification needed: "We feel that it is necessary here to point out briefly— just a single paragraph- 
where the rtvikists are wrong according to our application of pramana-tattva-taratamya. Otherwise, 
many devotees (not just rtvikists) will misunderstand the intent of our example here." 

Clarification allotted: Rtvik ideology is faulty because of the following reason. In the beginning of the July 
9th letter, it is mentioned: 



"Recently when all of the GBC members were with His Divine Grace in Vrndavana, SrTIa Prabhupada 
indicated that soon He would appoint some of His senior disciples to act as "rtvik - representative of the 
acarya, for the purpose of performing initiations, both first initiation and second initiation. His Divine 
Grace has so far given a list of eleven disciples who will act in that capacity:" 

Remarks (RKDB) - So, a clear indirect reference to the May 28th conversation is made in the July 9th 
letter's opening quoted above. Since the May 28th conversation was with the GBC and BBT members, it 
cannot be considered to be a mere informal conversation of SP on the level of 4th class evidence (which 
it would normally be if it were to be an informal conversation with non-GBC members). By studying the 
nature of that May 28th conversation, it is made clear that the said conversation was a fully formal 
conversation and many questions were asked by SDG which clearly meant that after the demise of SP, 
by which method the GBC and BBT should function. Then SP gave appropriate replies. So, although it 
was a conversation, due to its extremely formal nature and due to its having being mentioned in a 
specifically indirect way in the very first lines of the July 9th ordinance letter, the said conversation 
also comes par with the July 9th letter, in terms of authenticity and hierarchical evidence. Due to close 
connectivity with the May 28th conversation, the July 9th letter has to be interpreted harmoniously with 
the specific clarification that SP made in May 28th conversation. When repeatedly asked by SDG, SP had 
clarified thus: 

Tamala Krsna: Is that called rtvik-acarya? 
Prabhupada: Rtvik, yes. 

Satsvarupa: Then what is the relationship of that person who gives the initiation and the... 
Prabhupada: He's guru. He's guru. 
Satsvarupa: But he does it on your behalf. 

Prabhupada: Yes. That is formality. Because in my presence one should not become guru, so on my 
behalf, on my order... Amara ajhaya guru hand [Cc. Madhya 7.128]. Be actually guru, but by my order. 

Satsvarupa: So they may also be considered your disciples. 

Prabhupada: Yes, they are disciples. Why consider? Who? 

Tamala Krsna: No, he's asking that these rtvik-acaryas, they're officiating, giving dlksa. Their... The 
people who they give dlksa to, whose disciple are they? 

Prabhupada: They're his disciple. 

Tamala Krsna: They're his disciple. 

Prabhupada: Who is initiating. He is grand-disciple. 

Satsvarupa: Yes. 



Tamala Krsna: That's clear. 



Remarks (RKDB) - Isn't this clear enough to interpret the July 9th letter? Also, the siddhanta of a live 
dlksa-guru-parampara can never be overruled by the decree of any acarya coming in that parampara. 
How can any acarya belonging to any bona fide sampradaya (i.e. in our case is SP) stop the very 
fundamental principle of the parampara by implementing rtvikism in an unconditional way? Otherwise, 
it will become heterodox like Sikhism (i.e. an offshoot of Hinduism and mixed with Islamic beliefs) which 
has prohibited the guru-parampara system by considering their holy book to be the only guru. But, this 
is not the convention of Sanatana Vedic Dharma. 

3) The true import of the SB 1.4.32's Purport. 

"Actually, Dhruva Maharaja's mother, SunTti, was his patha-pradarsaka-guru. Patha-pradarsaka-guru 
means "the guru, or the spiritual master, who shows the way." Such a guru is sometimes called siksa- 
guru. Although Narada Muni was his dlksa-guru (initiating spiritual master), SunTti, his mother, was the 
first who gave him instruction on how to achieve the favour of the Supreme Personality of Godhead. It is 
the duty of the siksa-guru or dlksa-guru to instruct the disciple in the right way, and it depends on the 
disciple to execute the process. According to sastric injunctions, there is no difference between siksa- 
guru and dlksa-guru, and generally the siksa-guru later on becomes the dlksa-guru. SunTti, however, 
being a woman, and specifically his mother, could not become Dhruva Maharaja'sd/fed-guru." 

»> Ref. VedaBase => SB 4.12.32 

Prima Facie contention: "With respect to 4.12.32, SrTIa Prabhupada writes that SunTti could not initiate 
Dhruva because she was a woman, and specifically his mother. This raises a question: What if she was 
not his mother? 

The problem with using this statement from the Purport of 4.12.32 as evidence that women can never 
give dlksa is that it is not directly answering the question of whether women can give dlksa. It refers 
indirectly to the issue, in passing, in the course of explaining why SunTti did not become dlksa-guru of 
Dhruva (although she was his siksa-guru)." 

Our answer: Womanhood of SunTti is the first and general reason given by SP as to why she is not able to 
initiate her son, Dhruva. The motherhood of SunTti is, however, a more specific reason given. In this 
case, the general and specific reasons harmoniously complement each other and do not possess mutual 
contradiction; hence, womanhood of SunTti was also considered to be an obstacle for her being dlksa- 
guru of Dhruva. When SP says that because she was a woman, it means that womanhood is also an 
obstacle in giving initiation; however, her being his mother adds on to the previous disqualification. 
They don't contradict each other. Neither is former overridden by the later. We don't get any sense of 
such while reading SP's original statements. This puts to rest all of the antagonists' arguments. 

But still the antagonists will not remain silent and will give rise to another provocative remark by 
asserting that if indeed, the womanhood of SunTti was an obstacle for her exercising the dlksa-guru 
powers, then why were great personalities like Jahnava ThakuranT allowed to be dlksa-gurus in our 
precedent GaudTya line? Were not they women too? 

Our answer is that SunTtT was not a nitya-siddha (eternal associate of the Lord) parsada of the Lord. 
Actually, she was still on a sadhaka (till the rise of prema-bhakti, a devotee is considered to be on a 



sadhaka platform) platform when she had advised Dhruva Maharaja on the path of devotional service. 
She was on a sadhaka level because till that time she did not have the direct vision and factual 
realization of the Lord as Dhruva had later on after being instructed by her. Hence, SunTti, being on a 
sadhaka's level at that time, could not transgress the prohibitive injunction denying dTksa-guru rights 
to the feminine gender; whereas, since Jahnava Mata was a nitya-siddha-ragatmika-parsada of Lord 
Krsna in the form of 'ananga-manjarT' (as evident in Gaura-ganoddesa-dTpika), it was her special 
prerogative to transgress the ordinary law. 

Question: "Isn't the threshold of being off the sadhaka platform "bhava bhakti"? 

Answer: "While commenting on the "krti-sadhya bhavet sadhya-bhava sa sadhanabhidha " verse of 

B.R.S., Visvanatha Cakravartipada quotes the two later verses of B.R.S 1) "avijhatakhilaklesah " and 

2) "apraptanirvighnah " to show that upon ascending the level of bhava bhakti, the devotee can be 

truly considered to be a sadhaka. Before such a platform is ascended (during the stage of sadhana- 
bhakti which continues up to the level of asakti), he is not to be considered a sadhaka even. And, only 
on the level of prema-bhakti, a devotee can be considered to be a siddha. 

Hearing the concrete reply of ours, the antagonists will become further agitated and will proclaim that 
due to SunTti's family relation as mother (obviously woman) Dhruva didn't take her as spiritual master. 
For example, in more recent times, Bhaktivinoda Thakur did not initiate his son, SrTIa Bhaktisiddhanta 
SarasvatT Thakura Prabhupada, considering that one should not become the dlksa guru of one's child. 
SrTIa Bhaktivinoda Thakura recommended SrTIa Gaura Kisora Dasa BabajT to his son for the same reason. 
Certainly he was qualified to accept his son as guru. So why is S.B. 1.4.32's purport continually used to 
justify no FDG? 

Confutation: Not quite so. The argument that since Dhruva Maharaja is the son of SunTti and was 
therefore unable to accept her mother as dTksa-guru and if SunTti would not have remained his mother 
then, he would have certainly chosen her as his dTksa-guru, is untenable because of the due reasons. 

There is no sastra-pramana that says a father cannot initiate his son. We know of several members of 
SrT Sampradaya, very orthodox vaisnava brahmanas, who were initiated by their fathers. In Krsna's 
Vedic civilization this system is called svayam-acarya. We recently had a conversation with MuralTdhara 
Bhattara, one of the chief arcakas in SrTrahgam and he informed us that he got his pahca-sarhskara 
(vaisnava-dTksa) from his own father SrTman Rahgaraja Bhattar who was chief arcaka of SrTrahgam (and 
a great friend of ISKCON). Also, in Vallabha-Sampradaya or Pusti Marga, all the 7 pTthams and their 
successors are grhastha-gosvaml successors of Vallabhacarya and father initiates his son and makes him 
his successor on the respective pTtham. To date, this is continued. In Madhva Sampradaya brahmins 
also, at many times the regular vaisnava-dTksaas well as the upanayanam-samskaracan be taken from 
one's father. Only sannyasa has to be compulsorily taken from the Madhva sannyasis. Aside from this 
living tradition there is a statement in SrTmad-Bhagavatam about Jada Bharata's father teaching his son 
the gayatrl mantra. 

"Jada Bharata behaved before his father like a fool, despite his father's adequately instructing him in 
Vedic knowledge. He behaved in that way so that his father would know that he was unfit for instruction 
and would abandon the attempt to instruct him further. He would behave in a completely opposite way. 
Although instructed to wash his hands after evacuating, he would wash them before. Nonetheless, his 
father wanted to give him Vedic instructions during the spring and summer. He tried to teach him the 



gayatri mantra along with omkara and vyahrti, but after four months, his father still was not 
successful in instructing him." SrTmad-Bhagavatam 5.9.6 

The above analysis clearly shows that Jada Bharata's father was his guru. It is the dtksa guru who 
teaches the gayatri mantra as per the post-SBSST convention in our line. 

The factual reason why BVT did not initiate SBSST was to make SBSST realize that scholarship alone is 
not the only qualification to be raised to the highest platform of devotional service, rather taking asylum 
unto the lotus feet of a preml-bhakta is required qualification. Since, GKDB was not a scholar but still a 
siddha-bhakta, BVT purposefully sent SBSST to GKDB in order to make SBSST realize this point. On the 
contrary, we see that Advaita Acarya Prabhu initiated Acyutananda Prabhu i.e. his son. Therefore, SrTIa 
Bhaktivinoda Thakura had his own reasons for wanting SBSST to take initiation from Gaura Kisora Dasa 
BabajT. But it is purely a (wrong) speculation that he didn't initiate his son because of the father and son 
relationship. Perhaps he wanted to teach SBSST humility for in SBSST's own words his rejection by Gaura 
Kisora Dasa BabajT had a profound effect on him. Here he was a great scholar rejected by an illiterate 
man who could not even sign his own name. Hence, it is certain that it was not because SBSST was his 
son. Conclusively, the contention that because SunTti was a woman (i.e. motherhood is naturally 
based on womanhood and so the womanhood is the underlying factor and not so much the 
motherhood), therefore, she was considered unfit to become dlksa-guru of Dhruva Maharaja, remains 
undefeated. 

A sharp contrast between BVT (this includes Jada Bharata's father also) and SunTti is that the in the 
latter's case, the motherhood of SunTti is causing obstruction for her to act as Dhruva's FDG (female 
dlksa guru) because of the fundamental substratum of womanhood found pervasive in the motherhood, 
whereas, in the former's case, the fatherhood of BVT (includes Jada Bharata's father too) doesn't create 
obstruction for him to act as SBSST's MDG (male dlksa guru) despite BVT's manhood underlying his 
fatherhood. The sum and substance is that since, men are allowed to be dtksa-gurus, their fatherhood 
does not create any obstruction. Contrastingly, since women are not permitted to be dtksa-gurus, 
their motherhood also becomes an obstruction. 

An antagonist: "This argument doesn't work, because you argue that motherhood infers womanhood 
and that womanhood in turn is the actual disqualification for being a dlksa-guru. But SP mentions two 
distinct criteria "womanhood" and "motherhood." You will have to find a pramana that applies uniquely 
to motherhood (for example, Mother Earth transformed herself into a cow so that Maharaja Prthu 
would not kill her -- both her being a woman and a cow were independent grounds for sparing her, that 
is, one did not depend on the other. That a cow is not to be harmed is independent of the fact that a 
cow is also female.), otherwise SP's statement regarding motherhood will be left unexplained or wrong 
on account of making a distinction without a difference." 

Our answer: "We do understand you subtle point. Many times, father acts as an acarya as we have just 
shown. Acarya means guru who gives mantras. But, mother never acts as per that capacity of a dlksa- 
guru. Therefore, Jadabharata was given brahma-gayatrlby his father but SunTti could not even give the 
12 syllable "Orh namo bhagavate vasudevaya" (a puranic mantra) to her son Dhruva. So, it is the 
womanhood which is an actual problem and motherhood is just an additional factor arising out of 
womanhood. But still if we want to give an independent relevance to the motherhood, the only possible 
explanation is that since motherhood by nature is emotionally sensitive and sentimentally affectionate 
and bias for one's child (this is the actuality in this world and reflects in 99.9% cases), and whereas, the 
dlksa-guruship requires both the qualities of 'anugraha' and 'nigraha' ('nigraha-anugraha-samartha' - 



i.e. capable of bestowing blessings and punishment)i.e. the power of mercifully and affectionately 
blessing the disciple by becoming as soft as a rose flower and the power of chastising and punishing the 
disciple by becoming as hard as a thunder-bolt without becoming bias for the disciple (a guru has to 
guide his disciple without undertaking any bias sentimental approach for him), the motherhood thus 
stands unfit for the dlksa-guruship of a son cum disciple." 

Evidence - H.B.V. 1.41 (the section describing the specific qualities of a dlksa-guru) - 
"nigrgngnugrgne sakto homa-mantra-parayanah /" 

Rendtition 

"One who is eligible to punish and bless a disciple and who is engaged in the performance of sacrifices 
and the chanting of mantras (such are the visesa or specific qualities of a dTksa-guru)." 



4) Generalized propositions overruled by the strength of contrary 
specified statements. 

Regarding antagonists' other argument as to the availability of numerous instructions on the allowance 
of women gurus given by SP, our answer is that in those pro-women guruship instructions, SP never 
specifically clarifies as to whether those women can be dlksa-gurus or not, since in our sampradaya, 
there are four categories of gurus according to JTva GosvamT's Bhakti Sandarbha. They are: 1) Vartma- 
pradarsaka-guru, 2) Dlksa-guru, 3) Siksa-guru, and 4) Bhajana or Sravana-Guru.SP very clearly and 
specifically states that SunTti's womanhood and motherhood was not an obstacle in her becoming 
Dhruva's siksa-guru and vartma-pradarsaka-guru. So, whenever and wherever SP indicates a possibility 
for a woman guru, he means only the roles of siksa and vartma-pradarsaka gurus. This clarification by 
SP puts to rest all inconsistencies appearing in pro-woman-dfcd-guru and anti-woman-d/ftsd-guru 
statements found in SP's overall teachings of various hierarchical categories. The basic rule of 
interpretation is that when a general rule is either ambiguous or in confrontation (not when a general 
rule is not explicit and doesn't have confrontation with a specified rule as rightfully shown under the 
analysis of the first heading of this essay) with a specified rule, then such a general rule is overruled by 
a specified rule. Precedents of this ideal are clear seen by referring to the visarga-sandhi section of the 
Vaiyakarana-siddhanta-kaumudT of BhattojT DTksit (the most famous treatise on PaninT's Sanskrit 
grammar today) and especially the following aphorisms of PaninT's AstadhyayT quoted and treated 
within that section in a sequence: I) 8.2.66, II) 8.3.15, III) 8.3.34, IV) 8.3.36, and V) 8.3.37. In his 
interpretation, the famous master of grammar gives succeeding emphasis on every specified statement 
and puts a general statement in precedence. 

5) Harmonious and consistent exposition of Srila Prabhupada's letter to 
Hamsaduta dated 1 st of January, 1969. 

Letter to Hamsaduta on Jan 1st, 1969: 

"I want that all of my spiritual sons and daughters will inherit this title of Bhaktivedanta, so that the 



family transcendental diploma will continue through the generations. Those possessing the title of 
Bhaktivedanta will be allowed to initiate disciples. Maybe by 1975, all of my disciples will be allowed to 
initiate and increase the numbers of the generations. That is my program." 

RKD's comments: There is yet another explanation which is in betterment than any erroneous and 
apparently pro-FDG interpretation of Hamsaduta's epistle. SrTIa JTva GosvamT and SrTIa Baladeva 
Vidyabhusana implicitly allude to an example of nyaya-darsanam (vide Tarka-Sangrahah of Annam 
Bhatta), while composing exegesis on the S.B. 11.5.32 verse in their Krama-sandarbha, Sarva-SamvadinT 
(to the invocation verse of his Tattva-Sandarbha) and VaisnavanandinT commentaries. The actual nyaya 
has been defined as thus: "viruddha-dharma-samavayebhuyasamsyatsadharmakatvam ; 
chatrinogacchanti - itinyayah" and which is literally defined as: "Objects/entities mutually distinct in 
nature, if found in lesser quantity than their counter-parts, superficially acquire the status/designation 
of those in vast numbers; people carrying sunshades are going". Now, it can be said that though there 
might be (as for instance 10 people) few people in the assemblage who are not carrying parasols, but 
still, since the majority of the folks in the flock are carrying umbrellas, in an aggregative (i.e. the majority 
holding umbrella as well as the minority not possessing it) way, they are generally termed as 'possessors 
of umbrellas' or 'chatrino'. Following the same manner, in the present context also, Hamsaduta's epistle 
can be harmoniously (i.e. in congruence with the dual anti-FDG evidences of 1977) defined as follows: 
"Those possessing the title of Bhaktivedanta will be allowed to initiate disciples." Aforesaid is the actual 
statement as visible in the letter. Its bona fide interpretation runs thus: Among all those who are 
possessors of the 'Bhaktivedanta' title, both genders are found. Here SP's intention confirms that he is 
in full cognition from the scriptures and tradition that women are forbidden to allot initiation (as 
evident in his S.B. 4.12.32 purport), but still, following abovementioned logic of 
'chatrinogacchantiitinyayah', S.P. has made an insertion of even the female bearers of the 
'Bhaktivedanta' title into the aforesaid proposition. The wise will understand the quintessence and 
those of dull wits will not be able to assimilate. 

Antagonists' 1 st objection: "This argument is wrong because the plain meaning of SP's statement 
explicitly includes women. 

In terms of grammar, the pronoun "those" at the start of the second sentence refers to its immediate 
antecedent, which is "all my sons and daughters", which is also equivalent to "all my sons and all my 
daughters". The second sentence which describes who may initiate therefore includes women. 

For example, in criticizing a text, between two versions of the same passage, if one version conforms 
more closely with the general way in which SP typically said something, then the passage that most 
closely resembles the general way that SP said something is to be taken over the one that less closely 
resembles his general way of speech or writing. Textual criticism based on this method has therefore 
been classified by scholars of textual criticism as the school of eclectic analogy-"eclectic" because 
sources of textual authority are rarely if ever comprehensive and intact, and "analogy" because of 
presumed conformance to a mean (unless a deviation from the mean is warranted - hence this also 
merits the attribute of being "eclectic"). 

This textual critical school of eclectic analogy has been practiced by our acaryas, too. S.M. Khatre in his 
1954 book titled "Introduction to Indian Textual Criticism" (Poona: Deccan College) has noted that 
Madhvacarya (our Madhvacarya) created an edition of the Mahabharata by criticizing manuscripts he 
acquired while travelling throughout India. From those manuscripts he determined which versions are 



authentic and which are inauthentic. Jayadvaita Svami has also followed a similar process in producing 
critical, clear-text editions of SrTIa Prabhupada's works. 

And we have also used a similar approach to criticizing your interpretation of the passage in question 
(letter to Hamsaduta in 1969). Not only does the explicit inclusion of women warrant a belief that SP 
intended that his female disciples in the future would be dlksa-gurus (i.e. accept disciples), but that 
interpretation is defensible because it conforms to the way SrTIa Prabhupada generally spoke. On the 
grounds of SrTIa Prabhupada's general way of speaking, when he speaks in plain, unequivocal sentences, 
we are to take the direct meaning. If he explicitly includes women in his description of who can initiate 
(and he does), then we have to accept that this was an expression of his intention. We reject the 
alternative interpretation that SP did not intend to include women as dlksa-gurus on the grounds that 
this is not how SP normally spoke." 

Clarification on antagonists' 1 st objection: "Our interpretation stands fully correct because, one aspect 
has to be understood clearly that any textual criticism based on eclectic analogy should only be 
considered as bona fide practice when application of such a textual criticism does not undermine 
the 'mula-bhuta siddhanta' or 'the fundamental principles of Vedic culture and philosophy'. Many times 
in the sastras ( We can confidently say that the antagonists don't have a vast exposure to the writings of 
our previous acaryas esp. like Bhaktivinoda Thakura and JTva GosvamTetc. and thus they have no idea of 
the detrimental effects that can occur while applying the theory of eclectic textual interpretation in 
certain circumstances.), we find that certain statements which are found written, if, are interpreted 
according to the eclectic way of textual criticism that you follow, they sharply contradict the 
fundamental siddhanta. Though, there are many examples, we shall cite one of them. 

Example — Background — In the gaudlya vaisnava literature and esp. in the Bhakti-sandarbha of JTva 
GosvamT, it is strictly prohibited for a vaisnava sadhaka following bhakti-marga to undergo any sort of 
aham-graha-upasana. Visvanatha also elaborates on this aham-grahopasana within his commentary to 
B.G. There are many types of aham-grahopasanas. They are also described in the Puranas and 
Upanisads. But these aham-grahopasanas are prohibited for devotees performing pure devotional 
service. The most famous form of aham-graho-pasana is when a sadhaka considers himself as same as 
the deity he is worshiping and consequently starts worshiping and contemplating on that deity 
considering it to be non-different from one's own self. But there are other secondary types of aham- 
grahopasanas too. One of them is when a sadhaka considers his guru or some other bhakta to be 
identically non-different from either Bhagavan or His eternal associates and thus starts contemplating 
and worshiping one's guru or other vaisnavas in the same way. Such aham-graho-pasana is also 
prohibited for suddha-bhaktas. Now we shall see, that if we apply the antagonists' theory of direct 
textual explanation based on the way of eclectic analogy, we will fail to uphold the pure GaudTya 
standard of BVT's writings. Because, GaudTya sampradaya does not accept any tinge of aham- 
grahopasana of any category, we will have to resort to an indirect explanation of BVT's statements 
found in the below cited excerpt of Jaiva Dharma. Such an indirect explanation will not be based on the 
textual criticism of eclectic analogy. Normally, when BVT states something in his philosophical novel like 
Jaiva Dharma, he states everything in a very straight forward way. In the example cited below, he will 
also use his same straightforward typical style (SP also had a straightforward style of speaking as the 
antagonists and we both accept) of presentation. But, if that passage of Jaiva Dharma is interpreted in a 
plain way based on their textual criticism, the said interpretation of BVT's writing will become infested 
with the venom of aham-grahopasana. In order to avoid that, no option remains except for an indirect 
interpretation (the same strategy that we have utilized while interpreting Hamsaduta's letter; their 
argument that SP knew that there are precedents of female dlksa gurus in the older history of GaudTya 



Sampradaya and hence, SP cannot ever say that females cannot become dlksa gurus, is wrong. 
Why? Because, in the post-SBSST line, the form of second initiation that is prevalent requires even a 
female dtksa guru to bestow a sacred thread on her disciples; but to do so is not possible for an FDG 
because that FDG lacks the sacred thread herself. Therefore, while writing letter to Hamsaduta, SP 
knew that FDG is a completely inapplicable concept within ISKCON and post-SBSST styled initiations 
i.e. diksas and therefore, our interpretation of SP's intention as based on JTva Gosvami's implicitly 
alluding interpretation of the Garga Muni's statement found in 10.8.13 - stands irrefutable and fully 
correct.) of BVT's text. There are two-fold factors of interpretation in the traditional Sanskrt literature. 
One is known as sabda-sakti and the other is known as artha-sakti. So, when a statement is interpreted 
by the power of its words, it is known as sabda-sakti-ghatana. This is the same textual criticism that the 
contenders are alluding to. However, when a text is interpreted according to the implication and 
intention of that statement, then it is known as artha-sakti-ghatana. So, when the fundamentals of 
siddhanta seem cornered by an interpretation of a text following the method of sabda-sakti (this is 
their way), then such texts have to be interpreted following the method of artha-sakti and also by 
deploying various nyayas (ways of logic) and mimamsa rules. In the case of BVT, we shall see the same 
happening. We are citing from the page no. 266 of the Bengali edition of Jaiva Dharma of BVT found on 
the following website: http://ia601507.us.archive.Org/9/items/SriJaivaDharma/jaiva dharma text.pdf . 

First let us examine the original Bengali writing of BVT and then we shall talk about its interpretation. It 
is found at the end of the 21st Ch. of Jaiva Dharma. The excerpt is as follows. We are producing the 
roman transliteration of Bengali. 

'"ascaryera visaya ei ye sei dina hoite vijaya kumarera citte srimati lalita ra dasTbhava asiya upasthita 
haila. tini vrddha babajTke sri lalita rupe darsana karite lagilena. brajanath sei dina hoite vrddha 
babajtra svarupe subalake dekhite lagilena. " 

Background: Here, two disciples by the name of Vrajanatha and Vijaya Kumara are having a dialogue 
with their guru i.e. Babajl. Vrajanatha is in the mood of a mahjarl and considers himself as a servant of 
Lalita Devi whereas, Vijaya Kumara is in the mood of a sakha considering himself as a companion of 
Subala. 

Staight-forward translation of BVT's text following the rule of textual criticism based on eclectic analogy 
(This translation will have serious philosophical defects and inconsistencies). 

"It was a matter of surprise that from that day on, that the mood of being Srimati Lalita's maidservant 
(dasT) arose within the heart of Vijaya Kumara. He (Vijaya Kumara) began to behold the old babajl (his 
guru) in the form of Lalita DevT. Brajanatha also started beholding Subala in the 'svarupa' of that old 
babajl." 

Analysis of the above translation: Now, to see their guru i.e. Babajl in the form of Lalita Devi is a clear cut 
example of aham-grahopasana. It is clear from the gaudlya philosophical texts like Gaura-ganoddesa- 
dlpika 1.47.53 & C.C. 1.10.15 that apart from Svarupa Damodara GosvamI, no one else in the 
sampradaya is considered to be an incarnation of Srimati Lalita. In our sampradaya, there has been no 
other Subal Sakha apart from Raya Ramananda as evident in G.G.D. 120-124 and C.C. 10.134. To say that 
Subala is present in the 'svarupa' of that old Babajl (this is what the straight-forward translation comes 
out to be) means the same as to say that Subala is present in the 'inner identity' of that Babajl implying 
the ontological non-distinction of that Babajl from Subala Sakha. If such words would have been used for 
Raya Ramananda (who is actually Subala in identity or 'svarupa'), it would have been considered fully 



legitimate. 'Svarupa' means 'one's own ontological identity' which means 'one's own inner self. How can 
Subala Sakha be considered to be the 'inner ontological identity' of that old Baba JT. If so considered, the 
aham-grahopasana in the form of Mayavada becomes prevalent. In the same way, how can it be said 
that Vijaya Kumara began to saw his guru as Lalita. His guru is not Lalita, ontologically speaking. Such 
words would have befitted the description of Svarupa Damodara GosvamT who is Lalita, ontologically 
believing. If we say that there occurred an 'avesa' (empowered presence of the Lord and his eternal 
associates) of both Lalita and Subala within the form of that BabajT just as it had happened with the 
Nrsimhananda Brahmacari in C.C. Antya-ITIa (there was a nrsimha-avesa in Nrsimhananda BrahmacarT) 
and the BabajT remained ontologically different from both Lalita and Subala, then also it is not correct. 
Why? Because we don't find a similar vivid description applied for this old Babaji which is found applied 
for Nrsimhananda BrahmacarT in very clearly expressible terms in C.C. 1.10.35 and its purport. There is 
no indication given here by BVT that the said BabajT was also having a simultaneous avesa of both the 
Subala and Lalita. Therefore, considering all these factors, the direct way of straightforward 
interpretation of the above listed sentences of BVT directly support the advaitavadl/mayavadl 
conception of variant aham-grahopasanas. At the end of the Raga-vartma-candrika of Visvanatha 
Cakravarti, there is a clear cut prohibition for the raga-margls to not to undergo any type of aham- 
grahopasana. To consider that Babaji as Lalita and Subala is certainly a variant of advaita-vada (i.e. 
monism), because we would be trying to say that ontologically three distinct entities i.e. Subala, Lalita, 
and Babaji are one and the same. We should also remember, that whenever in the sastras, guru has 
been considered non-different from Hari, JTva GosvamT interprets such statements in his Bhakti 
Sandarbha and Visvanatha in his Gurvastakam as that the status of their (gurus') being dear-most to Hari 
makes them non-different from Hari (but not ontologically). But in the present context of Jaiva Dharma's 
above statements, even such interpretation cannot be applied because, there is a very clear indication 
by BVT that both Brajanatha and Vijaya Kumara literally saw (darsana karite lagilena and dekhite 
lagilena) their guru's 'svarupa' and 'rOpa' or the 'form' and 'inner ontological identity' as the self-same as 
Subala and Lalita. 

So, does it mean that BVT did not know the siddhanta? No. As being the true loyal followers of bona fide 
guru-parampara full of siddha-acaryas, we can never accept that BVT who is kamala-mani-mahjarT\n 
the nitya-ITIa can ever commit such a great philosophical mistake. So, what is the solution then? The 
solution is the below mentioned way of indirect interpretation (we have also used the same method of 
interpretation using the additional nyaya alluded by JTva GosvamT in the context of S.B. 10.8.13; we have 
to remember that just as how BVT has plainly spoken here, in the same way, Garga Muni has also 
spoken in 10.8.3 of S.B.) which does not become incompatible with the sastra-siddhanta and also retains 
the meaning of the BVT's BengalT statements intact. How? Let us see. 

Conclusive answer ~ 1st evidence -- While commenting on S.B. 5.1812 in B.R.S. 1.1.29, JTva GosvamT says 
that: "surah bhagavadadayah. sa ca tatha tatparikara deva munayascetyarthah. samasate 
vasfbhutya tisthantftyarthah " 

Translation: "Great demigods come and reside within the body of a pure devotee means that those 
great personalities who are related with the Supreme Personality of Godhead (tadTya or bhagavadfya) 
(related through the bond of devotional service) such as His eternal associates, heavenly demigods 
who are devotees of the Lord (like Brahma, Siva etc.) and great sages (like four Kumaras, Narada etc.). 
They live (samasate) means they all come and inhabit within the personality of that pure devotee be 
becoming subjugated to him." 



2nd evidence -- "krtva harirh prema-bhajam priya-varga samanvitam / bhaktirvasT karotfti 
snkrsnakarsinT mata //" Translation - "Prema-bhakti makes Lord Hari along with His eternal associates 
subjugated and forcefully attracted (just like iron is attracted to a magnet) towards that premT-bhakta 
and therefore it is known as srT-krsna-akarsinL" 

Conclusion: Since it is proved by the above two quotations that within the heart and personality of a 
pure devotee, Lord Krsna along with His eternal associates comes and resides, now we can rightfully 
interpret the above quoted BVT's statements found in Jaiva Dharma as follows. 

True translation of BVT's statements quoted above in Bengali. 

"It was a matter of surprise that from that day on, the mood of being SrTmatT Lalita's maidservant 
arose within the heart of Vijaya Kumara. He (Vijaya Kumara) began to realize ('darsana karite lagilena' 
- in highly philosophical terms, darsana - according to the artha-sakti and not the sabda-sakti - means 
to realize) the presence of Lalita DevT within the personality (rupe) of the old BabajT. Brajanatha also 
started realizing ('dekhite lagilena' - same interpretation as of the term 'darsana' through its artha- 
sakti) Subala's presence in the personality ('svarupe') of that BabajT. " 

This is the true translation but unfortunately, all the translated editions of Jaiva Dhrama in Hindi and 
English that we have came across including the Sarvabhavana's (an ISKCON devotee) and Narayana 
Maharaja's - have translated those passages literally through sabda-sakti and are thus erroneous. Now 
one can again argue that to consider the presence of Lalita and Subala within the personality of BabajT is 
equivalent to say that there was an avesa (empowered presence) of Subala and Lalita in the form of that 
BabajT. No. If we consider the regular presence of Subala and Lalita within the personality of that BabajT, 
then it would mean that all premT-bhaktas (those who are on the stage of prema-bhakti) in general have 
avesas of Lord Hari and all of his associates. But, such an interpretation would again become 
incompatible with the unique, rare, and peculiar feature of the jiva-saktyavesas (there are two types of 
saktyavesas - refer to Laghu-bhagavatamrta; first is the bhagavad-saktyavesa which means Bhagavan 
himself descending as an avesa avatara and second is the jTva-sakty avesa which means lord 
empowering and becoming present in some particular jlva for a time being). And if so accepted, all 
contemporary devotees and associates of Gaurariga Mahaprabhu should have His (Lord Caitanya's) 
avesa or Nrsimha's empowered presence and that if so, it would have been mentioned by Kaviraja 
GosvamT. But that has not been mentioned. Only Nrsimhananda BrahmacarT has been mentioned as 
containing Nrsimha's avesa. Therefore, to say that the regular presence of the Lord and His eternal 
associates within the heart of a premT-bhakta is the same as an avesa - is incorrect. In avesa, a devotee 
who is empowered, is literally seen by spectators as having emerging presence of Hari i.e. just like if 
there is a nrsimha-avesa, the devotee will start acting like Lord Nrsimhadeva etc. Therefore, our 
translation stands correct whereas, the literal translation stands incorrect. In the same way, our 
interpretation of SP's letter also stands correct. 

Let's note one simple fact. What is the most straight-forward definition of the so-called mahavakya of 
the mayavadis taken from the upanisads i.e. "tat tvam asi"? It is "Thou art that". According to grammar, 
this is the most direct primary meaning of this Vedic statement. But, all the vaisnava sampradayas and 
their respective acaryas don't accept this most direct meaning of Tattvamasi. Why? Because, accepting 
a direct meaning of this statement will make all the other statements found in the Vedas as futile. 
Mayavadis interpret all the pro-dvaita (pro-dualistic) statements in Vedas as illusory statements and this 
Tattvamasi alone as a factual statement. So, if we follow the logic of our contenders, then Tattvamasi 
should be interpreted as "Thou (living entity) are That (is the Absolute Truth)". So, what we meant to say 



is that at many places in the sastras, in order to keep the fundamentals intact, we have to resort to a 
complex process of interpretation. If our acaryas like JTva and Baladeva (in their commentaries to the 
first verse of Tattva-sandarbha) would not have resorted to that, than they could not have established 
Caitanya Mahaprabhu as the true import of the SB 11.5.32 verse. The straight meaning of that verse 
doesn't confirm Mahaprabhu as an incarnation of Krsna. But, if the straight meaning were to be 
accepted, then such a meaning would certainly go against the other words found in the verse itself and 
also against other verses found in other Puranas and Mahabharat. So, it is not that such a tactic is 
abnormal or rarely used. It has been frequently used. 

Antagonists' 2 nd Objection: 

upakramopasamharav abhyaso 'purvata-phalam / 
artha-vadopapattT ca ling am tatparya-nirnaye // 

Rendition 

"The upakrama (beginning), upasamhara (ending), abhyasa (what is repeated again and again), 
apurvata (what is unique and novel), phalam (the general purpose of the book), artha-vada (the 
author's statement of his own intention), and upapatti (appropriateness) are the factors to consider in 
interpretation of obscure passages." 

Clarification on the 2 nd objection of antagonists: SrTIa Baladeva Vidyabhusanapada has taken said 
quotation from the Madhva-Bhasya on Brahma-sutras and commentaries of Jaya Tirtha etc. on it. 
Although this is a general rule, many times we have to interpret a specific subject matter depicted in a 
specific book only in synopsis by the assistance of those books wherein, the same matter has been 
described elaborately. Just like the Jaiva Dharma passages (earlier shown by us) clearly refer to aham- 
grahopasana if they are not interpreted according to the siddhanta of Bhakti Sandarbha and 
Ragavartmacandrika. 

Also, the six-fold criterion of interpretation listed above cannot be made applicable to the contents 
contained within the referenced passage of Jaiva Dharma's 21st chapter (cited earlier). Why? Because, 
the first twenty chapters of the Jaiva Dharma do not deal with the topic of raganuga-bhakti at all. 
Raganuga-bhakti' s discussion has commenced from this chapter only and all the succeeding passages of 
this chapter reveal new information on the topic at every step. Hence, the upakrama feature of the sad- 
linga cannot be applied to the said passage and hence, the way the said passage has been interpreted 
while avoiding the possibilities of aham-grahopasana etc. is correct. 

The concept of siddha-svarupa's sadhana (i.e. that a disciple should look upon his guru as a siddha- 
mahjan or a siddha-sakha in the nitya-ITIa) as mentioned in the said passage of 21st Ch., is revealed for 
the very first time in the book and will be not be emphasized or even mentioned later on. So, even the 
upasamhara, abhyasa, apurvata, phala, and upapatti features are inapplicable. Hence, only option for 
correct interpretation is resorting to other books like the Sandarbhas, Ragavartmacandrika, Ujjvala- 
nllamani, and Bhaktirasamrtasindhu wherein, a detailed exposition of such topics is given. 

If this sad-linga criterion is applied to Hamsaduta's letter, the analysis can be done as follows. Earlier to 
SP's letter to Hamsaduta, no other pro-female guru instruction is found in SP's lectures, conversations, 
letters, and writings. All other seemingly pro-FDG instructions by SP in various categories of evidences 
like i) an interview with Professor O' Connell, June 18th, 1976 in Toronto, ii) a room conversation with 



Atreya Rsi on 29th June, 1972 in San Diego, iii) C.C. 2.8.128's purport, iv) and Vyasa Puja Lecture, 
London, August 22nd, 1973 -- are found succeeding the Hamsaduta's letter. Hence, the upakrama 
feature is inapplicable to Hamsaduta's letter because no seemingly pro-FDG instruction is given by SP 
prior to that letter. Even those seemingly pro-FDG instructions can be interpreted in the light of S.B. 
4.12.32 (a very specific instruction found in the highest level of hierarchical evidence regarding the 
explicit negative possibility of FDG and containing possibility of an unofficial FSG) to mean allowance of 
only unofficial FSG's in the preaching field (an analysis of this can be found in our draft elsewhere). 
Therefore, even according to the other five features of the sad-linga criterion, all apparent pro-FDG 
instructions of SP succeeding the Hamrhsaduta's letter do not support the FDG doctrine. S.B. 4.12.32 
should be treated as apurvata or unprecedented unique analysis because such a specific analysis on the 
possibility of female guruship is not done anywhere else in all of SP's instructions on the said issue. Even 
the possibility of an FSG preacher is denied as a normal rule (FSG ideology can only be applied in 
exceptional cases) on the grounds of stn-dharma's overriding the preaching aspect. The substantiation 
can be found in the SP's letter to ArundhatT on 30th July, 1972. 

Also, if somebody argues that since varnasrama is overridden by bhakti due to bhakti's superlative 
status and because preaching KC is directly a part of bhakti-yoga, it cannot be philosophically justified 
that stn-dharma can override bhakti. Our answer is that daiva-varnasrama is always favourable to the 
cultivation of bhakti-yoga and even in some complex circumstances where a preferential selection has 
to be made between the options of bhakti-yoga and daiva-varnasrama, the latter should be opted for, 
otherwise not accepting so would make SP's letter to ArundhatT turn wrong. Also, when we say that 
varnasrama overrides bhakti, it should not be interpreted that such is the case because varnasrama is 
more important than bhakti. Rather, such is the case because varnasrama is the facilitator of bhakti. If 
varnasrama is well preserved, only then the sanistha and parinistha sadhakas can execute bhakti 
properly. Therefore, since daiva-varnasrama is always favouralbe to bhakti-yoga, even in some complex 
situation where only one of the two can be followed, daiva-varnasrama should be given preference not 
because it is higher than bhakti-yoga, but because, if daiva-varnasrama is executed properly, it can 
facilitate the incessant performance of bhakti-yoga. As for example, if a devotee feels that by 
performance of strict bhakti-yoga full of austerities, he will not be able to sustain his body longer esp. 
during the time when some physical calamity has also befallen on him, then he should first opt for the 
preservation of his body and such efforts for the preservation of the body are not considered part of 
bhakti-yoga and not even Vedic varnasrama dharma; such efforts are considered as parts of laukika- 
dharma i.e. ordinary duties (daiva-varnasrama is a Vedic bhakti-anukula-karma). If his body is preserved 
and protected from a physical malady, then only he can continue to perform the nine-fold limbs of 
bhakti-yoga properly. If the body will not be preserved, how can a person perform his devotional 
activities? As the idealistic famous saying goes "sarira madhyamam khalu dharma-sadhanam" or 
"through the gross physical body only both the varnasrama dharma (regular occupational duties) and 
the parama-dharma (bhakti-yoga) can be accomplished". So, if the laukika-dharma is protected then 
only the varnasrama dharma is protected. If varnasrama dharma is protected, then only the proper 
performance of devotional service can be done. This notion founds substantiation in S.B. 7.6.1 which 
stresses on the fact that devotional service (bhagavata-dharma) can only be accomplished through the 
instrumental of human body. So, if manusa-deha is not protected, how can the bhagavata-dharmas be 
followed? At the same time, the nirapeksa sadhakas as well as the siddha-bhaktas are an exception to 
this normal rule as will be stated during the analysis of bhakti and varnasrama (in our draft later on). 

In the context to SP's letter to ArundhatT, if ArundhatT will not take care of her child (not directly part of 
bhakti, but part of stn-dharma i.e. varnasrama), she might very well loose the opportunity of training 
her child to become a devotee. To make a jTva into a devotee is directly part of bhakti-yoga i.e. 



preaching KC. Hence, the implementation of daiva-varnasrama is considered to be overall facilitating 
the performance of bhakti-yoga. Contrarily, if ArundhatT doesn't take care of her child and train him to 
become a devotee, her child may fail to become a devotee (a great opportunity to make some living 
entity into a devotee is missed) and thus any sort of preference that ArundhatT might have given to the 
direct performance of bhakti-yoga i.e. deity worship or book distribution etc. might failed to be 
recognized as real bhakti in the eyes of the Lord. 

3 rd Objection by the antagonists: We feel that no one in ISKCON will accept that in that 1969 letter to 
Hamsaduta, SP did not mean that he wanted that he wanted his female disciples to initiate. 

Clarification on the 3 rd objection raised by antagonists: In ISKCON who will mean what is not our 
concern. If we try to see what every devotee of ISKCON thinks, we will never reach any true conclusion. 
If 100 million people don't accept our stand, does it mean that we are wrong? Can our interpretation 
based on the tactics used by acaryas of yore ever go into vain simply because some 100 million people 
not acquainted with the traditional way of interpreting sastras don't accept it? We have to look 
according to the sastra caksu and how the acaryas like V/Va GosvamT have interpreted many seemingly 
straightforward statements in a bit complex way to come to the final conclusion which does not cut 
down the mulabhuta-siddhanta or the fundamental notions of our philosophy. If we are truly and fully 
against the very idea of FDG from the root, we are bound to accept this a bit complex explanation of 
Hamsaduta's letter. No question arises of having an FDG in the post-SBSST gaudlya line. Jahnava and 
others were not giving upanayanam samskara to their male disciples. This is enough to presume that SP 
knew that women cannot become dTksa-gurus in post-SBSST line. Otherwise, he could have also given 
women with the sacred thread like what the Arya SamajTs do. 

4 th Objection raised by the antagonists: Undoubtedly siddhanta is of ultimate importance, as stated by 
RKDB while addressing our objections. However, the reality of the present issue is more political than 
philosophical, and public opinion counts. 

4 th Clarification on the objection of antagonists: We do certainly agree with the comments of 
antagonists to some extent; but we are also of the opinion that all matters i.e. philosophical, political, 
social, spiritual, metaphysical etc. should be linked with the sastra and only then we can see everything 
correctly. Even to understand the mundane world and materialistic life properly, sastra should be 
applied. If any public opinion tries to reduce the importance of the sastra, that public opinion should not 
be counted. Only if that public opinion logically or sastrically tries to establish its parallel opinion, should 
it be accepted. Actually, Vedas describe two types of vidyas (knowledge) i.e. karma-vidya (material 
knowledge) and the brahma-vidya (spiritual knowledge). So, to say that only for spiritual understanding, 
should the sastras be used seems to be quite an incorrect conjecture. For the same reason, it is stated in 
the Mahabharata 1.1.244 that, "yesam sastranuga buddhirna te muhyanti bharata" meaning "Those 
whose intellect follows the dictum of the sastras never gets bewildered. "Since there are two types of 
sastras, 1) for the pravrtti marga and 2) for the spiritual path of nivrttT marga - all issues, whether social, 
political, material, spiritual and others should be looked through the traditional eye of the scriptures 
only. 



6) Ontological comprehension one's svarupa (i.e. we are not bodies, but 
are souls etc.) doesn't lead into the transgression of varndsrama 
dharma. 

Though we philosophically know that we are not these bodies and even after we actually realize that we 
are not these bodies, the etiquette prescribed by the varndsrama dharma cannot be rejected, unless we 
are specially empowered paramahamsa and nitya-siddha associates of the Lord. But, in Gaura-ITIa, even 
those associates never transgressed their prescribed positions according to the varndsrama dharma. 
Kindly refer to B.G. 3.20 and its purport as well as C.C. 3.3.45, C.C. 3.4.166, C.C. 3.4.129-132. 

7) Does preaching KC mean transgression of varndsrama dharma? 

Opponents put forth following passages from the Bhaktivedanta Purports to Caitanya Caritamrta, Adi 
Lila, 7th Chapter, Verses 32nd and 38th. They can use these statements to prove that though SunTti was 
not allowed to give dlksd in Satya-yuga, SP would certainly compromise with females giving dlksd 
because his mood was that of preaching and for that he compromised everything (as we will see in the 
reproduced excerpts below from C.C.) and also because SP has stated in some letters and conversations, 
that he would like to have women diksd gurus. Of course, the first hand refutation of the antagonists' 
erroneous interpretation of these C.C. purports is that these purports do not mention anything 
regarding the allowance of women as dlksd gurus. The purports merely talk about the collaborative 
preaching efforts done by the devotees of both genders and that women devotees are on an equal 
preaching level to men in the preaching field (as it is evident from the purport). 

Here the antagonists can again proclaim that if SP accepts the equality of female and male devotees in 
the preaching field, then isn't the role of dlksd-guru a part of the preaching field? If so, why can't the 
female devotees be allowed to become dlksd-gurus? Furthermore, as evident in these purports to the 
C.C, SP at least wanted the Vedic norms to be followed loosely in the western countries, if not in India. 
So in a spirit of compromise, they request that FDGs be implemented in the Western world but not in 
India. They can also say that the C.C. is superior in authority to the S.B. and that these passages from 
C.C. are overruling the S.B. 4.12.32 purport. But these prima facie contentions of opponents are diluted 
by the analysis given below. 

TEXTS 31-32 

tdhd dekhi' mahdprabhu karena cintana 
jagat dubdite ami karilun yatana 
keha keha eddila, pratijhd ha-ila bhahga 
td-saba dubdite patiba kichu rahga 

TRANSLATION 

Seeing that the Mdydvddis and others were fleeing, Lord Caitanya thought, "I wanted everyone to be 
immersed in this inundation of love of Godhead, but some of them have escaped. Therefore I shall 
devise a trick to drown them also." 



PURPORT 



Here is an important point. Lord Caitanya Mahaprabhu wanted to invent a way to capture the 
Mayavadis and others who did not take interest in the Krsna consciousness movement. This is the 
symptom of an acarya. An acarya who comes for the service of the Lord cannot be expected to 
conform to a stereotype, for he must find the ways and means by which Krsna consciousness may be 
spread. Sometimes jealous persons criticize the Krsna consciousness movement because it engages 
equally both boys and girls in distributing love of Godhead. Not knowing that boys and girls in 
countries like Europe and America mix very freely, these fools and rascals criticize the boys and girls in 
Kpsna consciousness for intermingling. But these rascals should consider that one cannot suddenly 
change a community's social customs . However, since both the boys and the girls are being trained to 
become preachers, those girls are not ordinary girls but are as good as their brothers who are 
preaching Krsna consciousness. Therefore, to engage both boys and girls in fully transcendental 
activities is a policy intended to spread the Kpsna consciousness movement. These jealous fools who 
criticize the intermingling of boys and girls will simply have to be satisfied with their own foolishness 
because they cannot think of how to spread Krsna consciousness by adopting ways and means that 
are favourable for this purpose. Their stereotyped methods will never help spread Kpsna consciousness. 
Therefore, what we are doing is perfect by the grace of Lord Caitanya Mahaprabhu, for it is He who 
proposed to invent a way to capture those who strayed from Krsna consciousness. 

TEXT 37 

aparadha ksamaila, dubila prema-jale 
keba edaibe prabhura prema-mahajale 

TRANSLATION 

Lord Caitanya excused them all, and they merged into the ocean of devotional service, for no one can 
escape the unique loving network of Sri Caitanya Mahaprabhu. 

PURPORT 

Sri Caitanya Mahaprabhu was an ideal acarya. An acarya is an ideal teacher who knows the purport of 
the revealed scriptures, behaves exactly according to their injunctions and teaches his students to adopt 
these principles also. As an ideal acarya, Sri Caitanya Mahaprabhu devised ways to capture all kinds of 
atheists and materialists. Every acarya has a specific means of propagating his spiritual movement with 
the aim of bringing men to Krsna consciousness. Therefore, the method of one acarya may be different 
from that of another, but the ultimate goal is never neglected. Srila Rupa GosvamT recommends: 

tasmat kenapy upayena manah krsne nivesayet 
sarve vidhi-nisedhah syuretayorevakinkarah 
[SB 7.1.32] 

An acarya should devise a means by which people may somehow or other come to Krsna consciousness. 
First they should become Krsna conscious, and all the prescribed rules and regulations may later 
gradually be introduced. In our Krsna consciousness movement we follow this policy of Lord Sri 
Caitanya Mahaprabhu. For example, since boys and girls in the Western countries freely intermingle, 
special concessions regarding their customs and habits are necessary to bring them to Krsna 
consciousness. The acarya must devise a means to bring them to devotional service. Therefore, 
although I am a sannyasT. I sometimes take part in getting boys and girls married, although in the 
history of sannyasa no sannyasThas personally taken part in marrying his disciples. 

TEXT 38 



saba nistarite prabhu krpa-avatara 
saba nistarite kare catunapara 

TRANSLATION 

Sri Caitanya Mahaprabhu appeared in order to deliver all the fallen souls. Therefore He devised many 
methods to liberate them from the clutches of maya. 

PURPORT 

It is the concern of the acarya to show mercy to the fallen souls. In this connection, desa-kala-patra 
(the place, the time and the object) should be taken into consideration. Since the European and 
American boys and girls in our Krsna consciousness movement preach together, less intelligent men 
criticize that they are mingling without restriction. In Europe and America boys and girls mingle 
unrestrictedly and have equal rights; therefore it is not possible to completely separate the men from 
the women. However, we are thoroughly instructing both men and women how to preach, and 
actually they are preaching wonderfully. Of course, we very strictly prohibit illicit sex. Boys and girls 
who are not married are not allowed to sleep together or live together, and there are separate 
arrangements for boys and girls in every temple. Grhasthas live outside the temple, for in the temple we 
do not allow even husband and wife to live together. The results of this are wonderful. Both men and 
women are preaching the gospel of Lord Caitanya Mahaprabhu and Lord Krsna with redoubled 
strength. In this verse the words saba nistarite kare caturi apara indicate that Sri Caitanya Mahaprabhu 
wanted to deliver one and all. Therefore it is a principle that a preacher must strictly follow the rules 
and regulations laid down in the sastras yet at the same time devise a means by which the preaching 
work to reclaim the fallen may go on with full force. 

»> Ref. VedaBase =>Adi 7.38 



Note: Now, we can change the interpretation of these purports to pro-FDG to anti-FDG (i.e. from their 
stand to our stand) by quoting the following two statements from the above quoted excerpts: 

1) "But these rascals should consider that one cannot suddenly change a community's social customs." 

2) "Therefore, although I am a sannyasl. I sometimes take part in getting boys and girls married, 
although in the history of sannyasa no sannyasl has personally taken part in marrying his disciples." 

So, in the first sentence, we can see how SP wanted to change the non-Vedic western social customs of 
his American disciples and bring them to the level of purely Vedic varnasrama dharma, but gradually. 
Therefore, the antagonists i.e. FDG supporters lose their argument that SP wanted to overrule 
varnasrama and merely focus on preaching only.* In the above statement of SP, a hidden desire/mood 
of SP is clearly seen that even though during the time when he wrote these statements (in early 70's or 
late 60's), it would have been too early to change the westernized habits of his disciples, but that 
eventually he wanted his western disciples to come to the level of strict observance of varnasrama. If 
even now that time has not come, then when will it come? Also, during, Jahnava Mata's time, GaudTya 
line had no attachment for strict observance of varnasrama dharma; it was only after SBSST's 
revolutionary re-establishment of GaudTya Sampradaya. So, we have to follow SBSST and not Jahnava 
Mata. Whichever is later is stronger even according to the famous Mimamsa rule. 



A speculative objection raised by some different type of antagonists (non-pro-FDG) - We disagree that 
this sentence implies that SP wanted to change the non-Vedic Western social customs. SP is merely 
stating a widely accepted fact. Furthermore, if the women who are as good as their brothers are 
delivering wonderful results, why cannot those wonderful results continue to roll along as they have 
been doing? 

We do not know when SP actually dictated this statement, but we are inclined to believe that SP at the 
beginning of his mission in America really did think at first that the Holy Names and direct Krsnaa-bhakti 
would be sufficient to generally help his disciples along the path to Krsna-prema and that varnasrama 
would mostly be unnecessary. But after some time of seeing the difficulties they were having, he 
changed his approach and put more emphasis on varnasrama than he previously had. 
So we, the "antagonists" who use this as proof for their point of view, are not entirely wrong. We have a 
point in that if Krsna-bhakti sans varnasrama is keeping devotees sufficiently pure to make nice 
advancement, then there is no need for varnasrama. That is how we are reading this sentence. But what 
if things are not rolling along as nicely as suggested by SP's statement? What if the "brothers" and 
"sisters" are too inclined to do "unbrotherly and unsisterly" things together? That is when SP revisited 
his former strategy and then changed tack. 

Our point still remains that there is a significant difference in how SP went about implementing 
varnasrama in the early part of his mission and then in the later part of his mission. That difference 
matters because it speaks to how SP likely thought varnasrama would be established. 

In the early part of ISKCON, sanklrtana and arcana were emphasized but varnasrama was not. And 
devotees back then presumed that devotees as they became purified would naturally adopt varnasrama 
principles. On the basis of SP's utterances in his purport to CC Adi 7.31-32 that can be inferred. Indeed, if 
we speak with most pro-FDG devotees, they think that this is how varnasrama will be adopted. Since 
they (i.e. pro-FDG antagonists) believe it will come automatically, they see no reason to cultivate it. 

But when SP later saw that his disciples were faltering under even that combination of direct bhakti, he 
then placed a strong emphasis on varnasrama. Indeed, we know empirically that 70% of SP's lectures on 
varnasrama occurred in the last two years of his life. 

In relation to Hamsaduta's letter, SP's expressed belief that his daughters along with his sons would 
initiate is consonant with the observation that SP placed little emphasis on varnasrama in the early part 
of his mission. 

So on the basis of this two-fold division of the character of SP's Western mission, we too recommend an 
account of SP's instructions that are consonant with both phases (i.e. we too support the direct way of 
interpreting SP's letter to Hamsaduta). Your explanation in your fifth section is not consonant with the 
character of the first phase of SP's mission in which varnasrama was not emphasized much, and it is also 
not consonant with SP's generally plain, straight-forward manner of speaking. As we have already 
pointed out, from the grammatical point of view women are explicitly included in his statement of who 
can give initiation, so they cannot be excluded. SP was also cognizant of women like Gangamata 
GosvaminT who indeed gave initiation. Why couldn't he also produce some daughters who would be as 
exalted? 



Clarification on a speculative objection raised by some different type of antagonists (they too are anti- 
FDG): Actually, we cannot accept that SP did not want to change the western behavioural pattern of his 
western disciples. He wanted to change it and therefore he has said that statement. Otherwise, the 
statement will become irrelevant. He is not merely stating a widely stated fact, but also his wish and we 
should remember that his statement is found in a purport to C.C. He wanted everyone to come to the 
level of pure varnasrama. To say that SP did not have any idea or wish to implement daiva-varnasrama- 
dharma in the early days and that only in the latter days he all of a sudden remembered varnasrama 
(this is variant antaognists' opinion) - is a faulty notion. Why? Because, from the very starting days of 
SBSST's (SP's guru's) mission, the objective was very clear. Actually, BVT had given SBSST a final letter 
(sometime in 1913 or 1914) containing his (BVT's) wish in which he instructed SBSST to have only two 
goals in the life.* First goal was the propagation of sanklrtana movement (that includes all sorts of 
preaching activities or brhat-mrdahga) and second goal was to establish daiva-varnasrama-dharma. In 
order to fulfil these two desires of BVT, SBSST formally started his mission in 1918. So, how can it be 
accepted that our SP (who was disciple of SBSST and who knew the two missionary goals of his Guru 
Maharaja) did not have any idea or clue to implement varnasrama in the beginning days and that he 
started remember about varnasrama sometime after 1975 AD. To say so would be erroneous. We have 
to presume that our SP knew that i) women are not allowed to initiate even when he wrote letter to 
Hamsaduta in 1969 and not that he got to know this fact only when he was writing purport to SB 4.12.32 
in 1974 and ii) that the goals of his (SP's) newly found preaching mission (i.e. ISKCON) were ditto the two 
goals of his guru i.e. the establishment of daiva-varnasrama and brhat-mrdanga. If we analyse SP's 
instructions overlooking these to presumptions about him, we are bound to commit errors either on 
subtle or gross level whether directly or indirectly. 

The following is a letter written by SrTIa Bhaktivinoda Thakura to SrTIa Bhaktisiddhanta SarasvatT: 
SarasvatT! 

People of this world who are proud of their own aristocratic birth attack the pure vaisnava... Thus they 
commit offences. The solution to the problem is to establish the order of daiva-varnasrama-dharma - 

something which you have started doing; you should know that to be the real service to the Vaisnava. 
Because pure devotional conclusions are not being preached, all kinds of superstition and bad concepts 
are being called devotion by such pseudo sampradayas as sahajiya and ativadi. 

Please always crush these anti-devotional concepts by preaching pure devotional conclusion and by 
setting an example... Please try very hard to make sure that the service to Sri Mayapura will become a 
permanent thing. The real service to Sri Mayapura can be done by acquiring printing presses, 
distributing devotional books, and sanklrtana - preaching. Please do not neglect to serve Sri Mayapura 
or to preach for the sake of your own reclusive bhajana. When I am not present any more, please take 
care to serve Sri Mayapura Dhama which is so dear to you. This is my special instruction to you. 
I had a special desire to preach the significance of such books as Snmad-Bhagavatam, Sat-Sandarbha, 
and Vedanta Darsana. You have to accept that responsibility. Sri Mayapura will prosper if you will 
establish an educational institution there. Never make any effort to collect knowledge or money for 
your own enjoyment. Only to serve Lord will you collect these things. 



signed by Kedaranatha Datta Bhaktivinoda 



We have to presume about SP's mood in such a way because such acaryas are sarvajhas or all-knowers. 
They don't come to know anything at some particular time. They are eternally liberated personalities. 
Therefore, we have to presume that they know everything from the very beginning, though they might 
change their wishes at any time. But, we don't think that SP will make such a blunder as to wish to allow 
females as dlksa gurus even after knowing that they cannot act in that capacity (FDG cannot bestow a 
sacred thread as per the post-SBSST styled initiations). Also, I think that the reason why SP said that my 
disciples will be allowed to initiate by 1975 is because in 1969 he might have considered about his 
mortal demise to be happening sometime in 1975, but actually it happened in 1977 due to Krsna's 
inconceivable ultimate wish (sometimes Krsna's wish is not known to his pure devotees also due to the 
special arrangement of yoga-maya). Otherwise, how can the same SP who had proclaimed many times 
that disciples cannot become guru before guru's demise, will start thinking that in 1975 when he is still 
living, his disciples will become gurus? Therefore, we have to presume many things about the siddha- 
acaryas' moods through arthapatti-nyaya. Srutarthapatti means the presumption based on facts to 
solve the mystery. But such presumption should be based on facts. JTva GosvamT uses this same strategy 
many times in his Sandarbhas. 

Since, the variant antagonists' straightforward interpretation of SP's letter to Hamsaduta does 
undermine the applicability of the varnasrama concept in the early days of ISKCON mission, we have 
serious discords with them. They quote from C.C. 1.7.31-32 to substantiate their point citing 
Mahaprabhu's precedent, that in the early days of the mission, SP also wanted to presume that 
if bhakti is followed properly, varnasrama dharma will come by default. And thus, according to them, SP 
did not want to emphasize varnasrama too much in his early days. But, Mahaprabhu's example cannot 
be applied in this context. Why? During Mahaprabhu's time in India, practically every member of the 
four varnas and asramas were following their prescribed duties and Mahaprabhu's associates for sure 
and this can be inferred by studying the verses C.C. 3.4.129-133 and C.C. 3.3.45. What was lacking in the 
general masses is the concept of pure devotional service that is especially on the plane of raganuga- 
bhakti. Mahaprabhu undertook sannyasa just to make the common people respect Him and thus heed 
to His teachings. In the early days of SP's preaching mission, the whole atmosphere was totally different 
from Mahaprabhu's time and place of preaching; Mahaprabhu appeared in the 15 th century India, 
whereas, SP had to deal in 20 th century America. SP was preaching in such a place (in western worlds) 
where there was no adherence to varnasrama-dharma, what to speak of pure bhakti. And similarly, 
during SBSST's time also, Indians had stopped following the varnasrama dharma due to the growing 
western/British influence in India at the time. Also, the varnasrama dharma they were following was 
based on the seminal birthright concept i.e.jada varnasrama. Hence, to reinstate the daiva varnasrama, 
SBSST was ordered by BVT to have two distinct goals i.e. to spread bhakti and to reinforce daiva- 
varnasrama. Actually, the verses C.C. 1.7.31-32 and its purport only highlight the point that CM did not 
require undergoing varnasrama dharma (because CM is Bhagavan); these verses do not proclaim that 
the common masses of devotees also don't need to follow varnasrama esp. when they are on the level 
of sadhana-bhakti. Just for the propagation of bhakti, Mahaprabhu undertook varnasrama dharma i.e. 
sannyasa. Whereas, conditioned jTvas like us don't take to varnasrama only to distribute bhakti to 
others i.e. as opposed to what CM did. We undertake varnasrama primarily to execute sadhana bhakti 
in a systematic way. We also concede that varnasrama dharma in itself is nothing, if it is not taken as 
favourable to bhakti. But, we should understand that bhakti cannot be performed properly by the 
devotees on the level of sadhana-bhakti (we are not talking about siddha-bhaktas and what to speak of 
CM. - He is Bhagavan) as long as they do not follow varnasrama dharma. Without the implementation 
of varnasrama dharma, bhakti becomes sahajiya-vada. They are the sahajiyas who do not advocate the 
concept of following varnasrama at any stage of devotion. Rather, till the rise of bhava-bhakti, one has 
to abide strictly by the laws of varnasrama and one cannot say that he will follow varnasrama only 20% 



or 50% etc. i.e. he will follow varnasrama only 20% because only 20% implementation of varnasrama is 
favourable to bhakti and exceeding that limit will cause harm to devotion. Such views are not to be 
respected by genuine bhaktas. Actually speaking, it is jada-varnasrama which has any conflict with the 
performance of sadhana-bhakti. Daiva-varnasrama never has any sort of conflict with the performance 
of sadhana-bhakti. It is fully harmonious and hence it is called "daiva" varnasrama.. Therefore, the 
notion of following varnasrama only in that percentage which remains conducive for the practice of 
bhakti, is rejected. Daiva-varnasrama has to be followed 100 % without any doubt because it is fully 
harmonious to devotion. Now, CM was Bhagavan and therefore He was not required to follow any type 
of varnasrama. How can we take His example to prove SP's mood regarding varnasrama in the early 
days of ISKCON.? Were all the western jlvas on the level of Mahaprabhu or even on the level of the 
jlvatmas to whom Mahaprabhu was preaching so that SP did not felt the requirement of varnasrama to 
be emphasized in the early days of his mission? Certainly not! S.P. knew the weaknesses of the western 
culture from the very point he stepped his foot on American soil. Even previously (when he was in India), 
he knew about the weaknesses of western culture, since he had grown up in the British dominated India 
and had taken education within the British operated schools. Conclusively, it is established that SP 
wanted to strengthen varnasrama dharma from the very beginning of his preaching in U.S.A., but 
started slowly emphasizing on it due to the consideration of his new disciples who had grown up in such 
non-Vedic culture and that it was not easy for them to immediately follow varnasrama dharma 100% 
and not because that if his disciples become rectified and elevated by the practice of sadhana-bhakti, 
there will remain no need for SP's introducing varnasrama. As stated earlier, real sadhana bhakti cannot 
be executed by first following daiva-varnascrama. Thus the variant antagonists' interpretation of SP's 
stand pertaining to varnasrama dharma during early days of ISKCON stands faulty. Hence, SP gradually 
started implementing varnasrama by first emphasizing the four regulative principles and then other 
things later on. Because, just as the daiva-varnasrama lays the foundation for sadhana bhakti (in 
normal cases and not in certain exceptional cases), daiva-varnasrama's foundation is laid by abiding to 
the four regulative principles. Both SP and SBSST knew from the very beginning days of their preaching 
mission that the establishment of daiva-varnasrama is a distinct goal along with the goal of establishing 
bhakti. Thus, the promulgating contention (this is their argument) that the enforcement of daiva- 
varnasrama-dharma was done by SP only when he realized that sadhana-bhakti was not able to uplift 
the spiritual standard of his disciples, stands faulty. Because, even to think as such within one's mind 
invites offense unto the lotus feet of Bhakti MaharanT. To say that Bhakti MaharanT i.e. sadhana bhakti is 
not able to purify the jlvas and therefore, the varnasrama is needed - is a totally offensive statement. 
After all, varnasrama is not part of svarupa-siddha-bhakti i.e. sadhana-bhakti. It is rather required to 
create a background for sadhana-bhakti. Just as the body is needed to execute sadhana-bhakti, so also, 
DVAD is needed. Such a facilitating structure does not make the gross body and DVAD as superior to 
svarupa-siddha-bhakti. Only that sadhana-bhakti which is done systematically becoming fixed in the 
structure of daiva-varnasrama, is able to produce anartha-nivrtti and other fruits. Without becoming 
fixed in the structure of DVAD, sadhana-bhakti has to go lot of turbulence. 

Varnasrama cannot be treated as an appendix of sadhana-bhakti either. Therefore, even the antyajas or 
outcastes are immediately promoted to the platform of a brahmana (i.e. varnasrama) and even more 
than that, once they embrace pure devotion to Hari as the sastras have proclaimed. This means that the 
outcastes simultaneously start following the varnasrama-dharma along with sadhana-bhakti, and 
because they are no more to be considered outcastes, they are permitted to follow DVAD. In ISKCON 
also, once someone becomes initiated, he/she has to start following varnasrama till the rise of bhava- 
bhakti. So, to consider that only when sadhana-bhakti will fail, the varnasrama shall be implemented as 
a supplementary appendix, is wrong. Rather, as soon as one enters onto the path of bhakti, one 
becomes promoted to the brahminical status and is thus required to uphold that status by following 



VAD along with bhakti. However, it should also be noted that bhakti is not assisted by DVAD. Bhakti 
does not need any assistance from any other sadhana. But, rather that bhakti can be performed 
favourably (till the rise of bhava-bhakti) only by varnasrama. To have a favourable atmoshpere for the 
implementation of sadhana-bhakti is the target of DVAD. And DVAD 100% certainly produces favourable 
atmosphere for sadhana-bhakti. Hence DVAD cannot ever be rejected. And so, DVAD merely creates a 
favourable atmosphere for bhakti's discharge and therefore, it cannot be considered an assistant of 
bhakti as would have been the case with other parallel sadhanas like jhana-kanda, phalgu-vairagya, 
nirlsvara-sahkhya, astahga-yoga, and karma-kanda etc. Just as, the commentators like SBSST consider 
that the control of six urges as regulated in N.O.I Verse 1 is not directly part of bhakti but are preparing 
qualifications to perform the sadhana-bhakti in a favourable way. However, it should also not be 
considered that the control of these six urges means that they are assistants of Bhakti MaharanT. No 
other sadhana except bhakti can assist itself. All such siddhanta has been propounded by JTva GosvamT 
in his sandarbhas. VCT and BDVB (i.e. Visvanatha CakravartT & Baladeva Vidabhusana) also affirm the 
same. 

Regarding the second sentence (quoted, numbered by us and taken as an excerpt from the purport to 
C.C. 1.7.37 above on Page 20 th of this appendix) , SP is making it clear (i.e. by the saying that no sannyasl 
in the historical past has performed yajhas or touched fire and marriage ceremony) that only in 
exceptional circumstances, the strict observance of the varnasrama norms be broken for the sake of 
preaching. Since during early days of ISKCON, SP was the only person knowing the methods of yajha and 
marriage, he had to forcibly do so in order to initiate and marry his disciples, though his sannyasa- 
dharma (i.e. varnasrama dharma) was creating a hindrance. It is also implied by SP here, that such 
exceptional acts should not be continued to be performed, when the compulsive situation exists no 
more. Therefore, even practically, we saw that after the early days of ISKCON were over, SP entrusted 
the duty of the performance of fire sacrifice and marriage ceremony to his male disciples who were 
personally trained by him in this ritualistic acts. Conclusion is, in no way, is SP's statements are 
supporting the idea of FDG; there is no such compulsive situation to allow FDGs to operate in ISKCON, 
because, the past 35 years of tremendous growth (post-1977) that ISKCON has seen in all continents 
{during SP's time, there were only 108 temples in 12 years of his mortal presence; whereas, now we 
have more than 950 centres (i.e. almost 8 to 9 times more) within past 35 years post-1977. So, ISKCON 
developed almost 850 centres more than in comparison to the 108's ratio during SP's mortal presence. 
Off course, this all happened due to SP's grace, without any doubt.}, did not happen due to FDGs (we 
don't have FDG's so far), but due to MDGs who were empowered by SP. Therefore, that which is 
exceptional cannot be imitated during normal circumstances. 



8) Social position of Jahnava Mata during Jiva Gosvami's time. 

Factually speaking, it was SrTIa JTva GosvamTpada who was the officially declared pontiff/head/supremo 
of the GaudTya Sampradaya during the time of SrTmati Jahnava ThakuranT. Kindly refer to the Caitanya- 
caritamrta 1.10.85 Purport's following statements: 

1) "After the disappearance of SrTIa Rupa GosvamT and Sanatana GosvamT in Vrndavana, SrTIa JTva 
GosvamT became the acarya of all the Vaisnavas in Bengal, Orissa and the rest of the world, and it is 
he who used to guide them in their devotional service." 

(Adi 10.85) 



2) "While JTva GosvamT was alive, SrTmati JahnavadevT, the pleasure potency of Sri Nityananda Prabhu, 
went to Vrndavana with a few devotees. JTva GosvamT was very kind to the GaudTya Vaisnavas, the 
Vaisnavas from Bengal. Whoever went to Vrndavana he provided with a residence and prasadam." 
(Adi 10.85) 

The above quoted excerpt from SrTIa Prabhupada's purport proves that Jahnava ThakuranT was officially 
holding no status in the GaudTya Sampradaya and that it was only JTva GosvamT who was the supremo of 
this lineage in all the three places viz., Puri, Navadvipa, and Vraja, nay in the whole world. Therefore, a 
woman can never be officially declared as a leader, irrespective of which varna she belongs to, i.e. 
brahmana, ksatriya, etc. 

9) In ISKCON, the second initiated female devotees are not to be 
considered full brdhmanas. 

The following verses of Haribhaktivilasa 2.3-4 and Bhakti-sandarbha 283 found quoted in the 
Bhaktivedanta Purport to C.C. 2.15.108, as reproduced below substantiate this theme: 

"dvijanamanupetanam/ sva-karmadhyayanadisu 
yathadhikaronasttha/ syaccopanayanadanu 

tathatradtksitanamtu/ mantra-devarcanadisu 
nadhikaro 'sty atahkuryad/ atmanamsiva-samstutam 

Even though born in a brahmana family, one cannot engage in Vedic rituals without being initiated 
and having a sacred thread. Although born in a brahmana family, one becomes a brahmana after 
initiation and the sacred thread ceremony. Unless one is initiated as a brahmana, he cannot worship 
the holy name properly." 

»> Ref. VedaBase => SMD 5.2: The Necessity and Purpose of Initiation. 
Comments by RKD: 

I) Therefore, the notion marking a sacred thread as a mere add on or a supplementary non-significant 
item to the initiation turns out to be a complete lie. This is because SP has translated those verses as 

" without being initiated and having a sacred thread after initiation and the 

sacred thread ceremony ". 

II) This proves that upanayanam-samskara is an integral part of the overall initiation procedure. This 
also proves that without holding a sacred thread, one cannot be considered to be a full brahmana. 

III) This also validates that the sacred thread ceremony was not merely advocated and introduced by 
SBSST to establish the level of pancaratrika-vaisnavas on the brahminical level, but that it also had a 
spiritually and devotionally esoteric purpose to be served and that is evident in the quoted passage 

above as " unless one is initiated as a brahmana - unquote (which implies having a sacred thread 

also) unquote - he cannot worship the holy name properly". Therefore, SBSST's introduction of the 
upanayanam-samskara was also for a higher devotional purpose and not only for social classification 
of pancaratrika-vaisnavas as brdhmanas. 



IV) This also substantiates that since women cannot have a sacred thread by default as per the tradition, 
and since SP only uses the masculine pronoun 'he' while translating the above verses, women are not to 
be considered full brahmanas. Hence, women are not allowed to worship deity or perform any ritual in 
public places like temples etc. 

Another substantiation proving the upanayanam-samskara or sacred thread ceremony as a vital process 
of spiritual path is found in C.C. 1.1.46's Bhaktivedanta Purport, as reproduced below: 

"The initiation ceremony is called upanTti, the function that brings one nearer to the spiritual master. 
A bona fide spiritual master accepts charge of disciples, teaches them the Vedic knowledge with all its 
intricacies, and gives them their second birth. The ceremony performed to initiate a disciple into the 
study of spiritual science is called upanTti, or the function that brings one nearer to the spiritual master. 
One who cannot be brought nearer to a spiritual master cannot have a sacred thread, and thus he is 
indicated to be a sudra." 

»> Ref. VedaBase => SMD 5.2: The Necessity and Purpose of Initiation: 

Comments by RKD:I) Here, the term 'upanTti' has been twice used by SP to indicate 'upanayanam- 
samskara', because the Sanskrit meaning of both terms i.e. 'upanTti' and 'upanayanam' is the same. 
Grammatically speaking, 'upa' is an upasarga or a prefix, whereas 'nTti' and 'nayanam' are the actual 
nouns originally derived from the same verbal root or dhatu known as 'nay'. 'Upa' means 'nearer'. 'Nay' 
means 'to bring' and 'nTti' as well as 'nayanam' mean 'the process of being brought'. So, both 'upanTti' 
and 'upanayanam' mean 'to bring nearer'. Therefore, both the terms are synonymous without any 
doubt. 

II) Now, since SP is talking about the upanayanam-samskara or the sacred thread ceremony, when SP 
identifies 'upanTti' as completely non-different from initiation ceremony (in the above quoted passage), 
it is automatically proved that upanayanam is not a social or smarta-sarhskara as what some new 
generation of GaudTya Math devotees erroneously call it. If the allotment of brahma-gayatrT and sacred- 
thread are to be considered part of upanayanam-samskara, then it cannot be called a smarta-sarhskara 
because SrTIa JTva GosvamTpada has written a small booklet expounding the esoteric exposition on the 
brahma-gayatrT mantra based on Agni-Purana; in that booklet known as 'GayatrT-vyakhya-vivrttih', SrTIa 
JTva GosvamT proves that the meanings of both the brahma-gayatrT and the kama-gayatrT are one and 
the same and also that brahma-gayatrT cannot be interpreted otherwise as what the pahcopasaka- 
smartas mistakenly do. If so established by JTva GosvamT, how can it be considered that the allotment 
of brahma-gayatrT a long with the sacred thread i.e. the whole upanayanam-samskara - is a smarta 
ritual? Certainly not. Rather, it is purely a raganuga-vaisnava ritual. 

III) Till now it is proved that SP is identifying (i.e. equalizing) 'upanTti' or 'upanayanam' with the spiritual 
initiation ceremony or the vaisnavTdTksa. Moving ahead, we find that SP (in the above quoted passage) is 
considering this 'upanTti' to be the same as 'the function that brings one nearer to the spiritual master'. 
Now, if the 'upanayanam-samskara' was a smarta ritual, then such a ritual can never bring a 
vaTsnavasadhaka nearer to the spiritual master i.e. vaisnava guru or the paramarthika guru (and not the 
vyavaharika-kula guru)- as how JTva Gosvami labels it in Bhakti Sandarbha Para. 210 viz., "paramartha- 
gurvasrayo vyavaharika-gurvadi-parityagenapi-kartavyah". Therefore, SP is clearly indicating the non- 
distinction between the 'adau-guru-padasrayah' or 'taking shelter of the lotus feet of a bona fide 
spiritual master' (which is the first limb among the 64 limbs of devotional service as enumerated in 



B.R.S. verse 1.2.4 viz., "guru-padasrayastasmad etc.") and this upanayanam-samskara. If we read 

the long introduction of SBSST given to SatkriyasaradTpTka, we will find that SBSST has clearly stated that 
originally, only vaisnava-dharma existed but that later on, the smarta influence started to take shape; if 
so, then it is also proved that originally, this upanayanam-samskara belonged to the vaisnavas only and 
that later on the smartas adopted it. This interpretation is also harmonious with the gaudlya conception 
stating ekayana-vaisnava-sakha to be the most original form of Vedas.lf upanayanam was intended to 
be given by a vyavaharika-kula guru, then SP would not have referred to that upanlti as an activity which 
bring disciple nearer to spiritual master, since the vyavaharika guru can never be called spiritual master. 
Only a paramarthika guru can be labelled as such. Hence, upanayanam-samskara (along with the 
pahcaratrik mantras) is the first limb of sadhana-bhakti.W is also proven by this analysis that though 
the current form of second initiation in ISKCON is a combination of 'upanlti' and the 'pahcaratrik' 
methods, still, both of them are to be known as 'vaisnava-dlksa'. Philosophically speaking, 
upanayanam is also a part of vaisnava-dlksa just as the pahcaratrik method is, though this might not 
have remained a standard practice in the pre-SBSST gaudlya line. It is not that upanayanam has become 
part of vaisnava-dlksa only after SBSST formally combined them together. SP also reaffirms in the last 
part of the quoted passage that "the ceremony performed to initiate a disciple into the study of spiritual 
science is called 'upanlti and that spiritual science is the Vedic knowledge. We know that the main 
purpose of the upanayanam-samskara is to give eligibility to enter into the Vedic knowledge. So, clearly, 
SP is indicating upanayanam by the term upanlti. 

IV) "One who cannot be brought nearer to a spiritual master cannot have a sacred thread, and thus he is 
indicated to be a sudra." - By this statement SP has clearly demonstrated that those who don't have a 
sacred thread cannot be rightfully called dvija or brahmana and are to be placed in the category of 
sudras. Now, if we look at the following statement from the SB 1.4.25's purport, we will find that SP has 
denied the sudras and women the rights of sacred thread. 

"The dvija-bandhus are classified with the sudras and the woman class, who are by nature less 
intelligent. The sudras and the woman class do not have to undergo any samskara save and except the 
ceremony of marriage." 

»> Ref. VedaBase => SB 1.4.25 

Now, in the case of ISKCON women who are given second initiation, they have certainly been brought 
nearer to their spiritual masters, but because they lack the sacred thread, they cannot be accepted as 
full dvijas or brahmanas. At the same time, they are also not to be classified with the sudra and dvija- 
bandhu category. 

10) Women are never allotted equal rights in Vedic culture, are 
subordinate to men, and are bound to follow stri-dharma 
unconditionally (Preaching is not so essential for them). 

I. strmam ca pati-devanam tac-chusrusanukulata / 
tad-bandhusv anuvrttis ca nityam tad-vrata-dharanam // 



SYNONYMS 



strTnarh - of women; ca -- also; pati-devanam - who have accepted their husbands as worshipable; tat- 
susrusa - readiness to render service to her husband; anukulata - being favourably disposed towards 
her husband; tat-bandhusu - unto the friends and relatives of the husband; anuvrttih - being similarly 
disposed (to treat them well for the satisfaction of the husband); ca - and; nityam - regularly; tat-vrata- 
dharanam - accepting the vows of the husband or acting exactly as the husband acts. 

TRANSLATION 

To render service to the husband, to be always favourably disposed toward the husband, to be equally 
well disposed toward the husband's relatives and friends, and to follow the vows of the husband -- these 
are the four principles to be followed by women described as chaste. 

PURPORT 

It is very important for peaceful householder life that a woman follow the vow of her husband. Any 
disagreement with the husband's vow will disrupt family life. In this regard, Canakya Pandita gives a very 
valuable instruction: dampatyoh kalaho nasti tatra srih svayam agatah. When there are no fights 
between husband and wife, the goddess of fortune automatically comes to the home. A woman's 
education should be conducted along the lines indicated in this verse. The basic principle for a chaste 
woman is to be always favourably disposed toward her husband. In Bhagavad-gTta (1.40) it is said, strisu 
dustasu varsneya jayate varna-sarikarah. if the women are polluted, there will be varna-sarikara 
population. In modern terms, the varna-sarikara are the hippies, who do not follow any regulative 
injunctions. Another explanation is that when the population is varna-sarikara, no one can know who is 
on what platform. The varnasrama system scientifically divides society into four varnas and four 
asramas, but in varna-sarikara society there are no such distinctions, and no one can know who is who. 
In such a society, no one can distinguish between a brahmana, a ksatriya, a vaisya and a sOdra. For 
peace and happiness in the material world, the varnasrama institution must be introduced. The 
symptoms of one's activities must be defined, and one must be educated accordingly. Then spiritual 
advancement will automatically be possible. 

»> Ref. VedaBase => SB 7.11.25 

II. "Just like our women, Krsna conscious, they are working. They don't want equal rights with men. It is 
due to Krsna consciousness. They are cleansing the temple, they are cooking very nicely. They are 
satisfied. They never say that "I have to go to Japan for preaching like Prabhupada." They never say. 
This is artificial. So Krsna consciousness means work in his constitutional position. The women, men, 
when they remain in their constitutional position, there will be no artificial..." (Morning Walk -- May 27, 
1974, Rome) 

III. From SrTIa Prabhupada's Purport to SB 10.4.5 

"DevakT was the daughter of a ksatriya and knew how to play the political game. In politics there are 
different methods of achieving success: first repression (dama), then compromise (sama), and then 
asking for a gift (dana). DevakT first adopted the policy of repression by directly attacking Kamsa for 
having cruelly, atrociously killed her babies. Then she compromised by saying that this was not his fault, 
and then she begged for a gift. As we learn from the history of the Mahabharata, or "Greater India," 
the wives and daughters of the ruling class, the ksatriyas, knew the political game, but we never find 
that a woman was given the post of chief executive. This is in accordance with the injunctions of 
Manu-samhita, but unfortunately Manu-samhita is now being insulted, and the Aryans, the members 
of Vedic society, cannot do anything. Such is the nature of Kali-vuga. " 



IV. Letter to: Arundhati 

Amsterdam 
30 July, 1972 
72-07-30 
Miami 

My dear Arundhati, 

Please accept my blessings. I am in due receipt of your letter dated July 
19, 1972, and I am simply surprised that you want to give up your child to 
some other persons, even they are also devotees. For you, child-worship is 
more important than deity-worship. If you cannot spend time with him, then 
stop the duties of pujari. At least you must take good care of your son 
until he is four years old, and if after that time you are unable any more 
to take care of him then I shall take care. These children are given to us 
by Krishna, they are Vaisnavas and we must be very careful to protect them. 
These are not ordinary children, they are Vaikuhtha children, and we are 
very fortunate we can give them chance to advance further in Krishna 
Consciousness. That is very great responsibility, do not neglect it or be 
confused. Your duty is very clear. 

Hoping this will meet you in good health. 

Your ever well-wisher, 

A.C.BhaktivedantaSwamT 

ACBS/sda 

V. "A woman is not supposed to take sannyasa. So-called spiritual societies concocted in modern times 
give sannyasa even to women, although there is no sanction in the Vedic literature for a woman's 
accepting sannyasa. ... The woman must remain at home. She has only three stages of life: 
dependency on the father in childhood, dependency on the husband in youth and, in old age, 
dependency on the grown-up son... " (From the purport to SB 3.24.40) 

VI. Lecture on SB 3.28.18 - Nairobi, October 27, 1975: 

"So every devotee is subordinate. Nobody is equal to Krsna. If we do that, then it is mistake. Devotee... A 
devotee never says. Dasa. Dasa means servant. Servant is always the subordinate. Therefore Vaisnava 
says "dasa." He never says "master." Vaisnava, dasa, subordinate, tad-adhma, under the..., under Krsna. 
Nobody can be superior to Krsna or equal to Krsna. That is mistake. These MayavadT philosophers, they 
think, "Now I have become equal to Krsna. I am also Krsna." That is rascaldom. Krsna, God, is never 
equal to anyone. Asamaurdhva. Asama means "not equal," and urdhva, "always the top." Asamaurdhva. 
That is described in the Bhagavad... So we should remain tad-adhma, always under Krsna. That is our 
perfection. If we remain just like in Western countries— they rebel. If a woman is advised to remain 
under the control of the husband, that is insult to them. They cannot tolerate it. But actually we see in 
India that a wife who remains under the guidance of the husband, she is happy. That's a practical fact. 
That is a practical fact. And therefore in the Manu-samhita it is advised, na striyam svatantryam 
arhati. Women should be always protected. That is... Protection does not mean negligence, no. 



Protection means to give him (her) all facilities. That is protection. Just like father gives protection to the 
chil... That does not mean neglecting. Similarly, a woman should be protected. It is not that neglecting. 
They misunderstand. In the Western countries maybe there is misbehavior, but actually we have seen, 
still going on in India, the woman is... That is the ideal given by Lord Ramacandra, how woman is given 
protection by the husband. STtadevT was kidnapped. Ramacandra is the Supreme Lord. He could have 
married many thousands of STta, but as the dutiful husband, to rescue one wife He killed the whole 
family of Ravana. This is protection. He killed the whole family of him. He became... This is. So woman 
requires protection, and the husband is responsible to give protection, the father is responsible to give 
protection, and the elderly children, they are responsible to give protection." 

VII. "Change your seat. Cover the head. Cover the head and give her this red. Cover it nicely. You see, 
here. You should keep your wife always covered, (laughter) Don't allow this miniskirt or minishirt. 
(laughter) According to Vedic civilization, respectable woman cannot be seen even by the sun. Asuryam 
pasyat. How can you avoid sun? But it is said like that. The sun will find difficulty to see one man's 
woman. Yes. Asuryam pasyat. Asuryam. Surya means the sun. Sun cannot. Sun will also hanker after her: 
"How can I see that woman?" (chuckles) So woman should be always in privacy. They should be 
respectfully protected by the husband and the father. That is the way. All right." 

»> Ref. VedaBase => Wedding Ceremony and SP's Lecture -- Boston, May 6, 1969 

11) Bhakti and Daiva-varnasrama-dharma 

Some sahajiyas within the institution are erroneously trying to establish the total rejection of 
varnasrama-dharma by quoting certain passages from C.C. 2.8. But, as analysed above, SP and SBSST 
wanted to put an equal emphasis on the implementation of varnasrama-dharma and bhakti-yoga 
keeping in mind the long-term future of their wide spectrum preaching mission. The introduction to 
GTta-bhusana-bhasya of SrTpada Baladeva Vidyabhusana shall be quoted for the factual depiction of the 
above listed subject. 

"asyasastrasyasraddhaluhsaddharma-nisthovijitendriyo 'dhikarl. sacasanistha-parinisthita-nirapeksa- 
bhedattrividhah. tesusvargadi-lokanapididrksurnisthayasva-dharmanharyarcana- 
rupanacaranprathamah. loka-sahjighrksayatanacaranhari-bhakti-niratodvitTyah. sacasacasasramah. 
satya-tapo-japadibhihvisuddha-cittoharyeka-niratahtrtTyonirasramah." 

Rendition 

"One who has faith in this scripture (i.e. B.G.), who is steady in following the path of dharma 
(varnasrama-dharma) and has conquered the senses, is qualified for this scripture (adhikari). There 
are three types of qualified persons. The first, called sanistha, performs his prescribed duties (of 
varna) as a form of worship of Hari, with desire to see Svarga-loka. (The sanistha devotee performs 
niskama-karma-yoga, followed by jhana and astanga-yoga; therefore, such a devotee cannot be 
considered to be following the path of uttama-svarupa-siddha-bhakti devoid of any trace of jhana and 
karma, as explained in B.R.S. 1.1.11. But, eventually he realizes the Lord. Therefore his desire to see 
Svarga-loka is for curiosity, to see the Lord's powers and not to enjoy. Those performing sakama- 
karma-misra-bhakti, however, desire to enjoy Svarga.) The second type, called parinisthita, follows 
his prescribed duties (varnasrama-dharma) to set an example for others (i.e. required in preaching 
mission) and at the same time engages in bhakti to the Lord. These two types also follow the rules of 
their particular asrama. The third type (this mostly applies to bhajananandT bhaktas not required for 



preaching mission), also called nirapeksa, whose heart has been purified by austerities, japa, 
truthfulness and other actions, is absorbed only in worshipping Hari (performing only bhakti, not 
following varna duties). He does not follow the duties of any asrama(\t is implied here that such a 
devotee is on the stage of paramahamsa who has transcended the level of varnasrama, and thus his 
ideal cannot be followed by devotees not on a paramahamsa level). 



12) A true vaisnava follower of Sri Caitanya Mahapabhu can never 
transgress her adhikdra or maryada of stri-dharma. 

Note (by RKDB) - By the usage of upalaksana-nyaya (i.e. the logic of indirect indication - This method 
has been used to include all nine limbs of bhakti while interpreting the celebrated verse of NaradTya 

Purana i.e. "barer nama barer nama " by Srila Bhaktivinoda Thakura.), the concept of the prohibition 

from a slight deviation of the standard etiquette and behaviour i.e. maryada-langhana-nisedha is also 
applicable ditto for the stri-dharma. Hence, the below produced passages from C.C. serve as the 
greatest vidhi-vakya for strT-dharma following the logic of indirect indication used several times by our 
previous acaryas as an integral part of the process of interpretation. 

I. prabhu-gane yahra dekhe alpa-marvada-langbana 
vakya-danda kari' kare maryada sthapana 

SYNONYMS 

prabhu-gane - in the associates of Sri Caitanya Mahaprabhu; yahra - whose; dekhe - sees; alpa- 
maryada-lahghana - a slight deviation from the standard etiquette and behaviour; vakya-danda kari' - 
- chastising with words; kare - does; maryada - etiquette; sthapana - establishing. 

TRANSLATION 

Damodara Pandita would verbally chastise every devotee of Sri Caitanya Mahaprabhu whom he found 
deviating even slightly from proper behaviour. Thus he established the standard etiquette. 

»> Ref. VedaBase => Antya 3.45 

II. TEXT 128 
TEXT 

sum' mahaprabhu mane santosa paila 
tusta hand tahre kichu kahite lagila 

SYNONYMS 

suni' - hearing; mahaprabhu -- Sri Caitanya Mahaprabhu; mane - in the mind; santosa paila - became 
very happy; tusta hand - being pleased; tahre - unto him; kichu - something; kahite lagila - began to 
speak. 

TRANSLATION 

Having heard all these details, Sri Caitanya Mahaprabhu, greatly pleased, spoke as follows. 



Antya 4.129-130 



TEXTS 129-130 
TEXT 

"yadyapio tumi hao jagat-pavana 
toma-sparse pavitra haya deva-muni-gana 
tathapi bhakta-svabhava - maryada-raksana 
maryada-palana haya sadhura bhusana 

SYNONYMS 

yadyapio - although; tumi - you; hao - are; jagat-pavana - the deliverer of the entire universe; toma - 
you; sparse - by touching; pavitra - purified; haya - becomes; deva-muni-gana - the demigods and 
great saintly persons; tathapi - still; bhakta-svabhava - the nature of a devotee; maryada - etiquette; 
raksana - to protect or observe; maryada palana - to maintain etiquette; haya - is; sadhura bhusana - 

- ornament of devotees. 

TRANSLATION 

"My dear Sanatana, although you are the deliverer of the entire universe and although even the 
demigods and great saints are purified by touching you, it is the characteristic of a devotee to observe 
and protect the Vaisnava etiquette. Maintenance of the Vaisnava etiquette is the ornament of a 
devotee. 

Antya 4.131 
TEXT 131 
TEXT 

maryada-lahghane loka kare upahasa 
iha-loka, para-loka - dui haya nasa 

SYNONYMS 

maryada-lahghane -- by surpassing the customs of etiquette; loka - people; kare upahasa - joke; iha- 
loka - this world; para-loka - the next world; dui - two; haya nasa - become vanquished. 

TRANSLATION 

"If one transgresses the laws of etiquette, people make fun of him, and thus he is vanquished in both 
this world and the next. 

Antya 4.132 
TEXT 132 
TEXT 

maryada rakhile, tusta kaile mora mana 
tumi aiche na karile kare kon jana?" 

SYNONYMS 

maryada rakhile - since you have observed the etiquette; tusta kaile - you have satisfied; mora mana - 

- My mind; tumi - you; aiche - like that; na karile - without doing; kare - would do; kon jana - who. 

TRANSLATION 

"By observing the etiquette, you have satisfied My mind. Who else but you could show this example?" 



Antya 4.133 



TEXT 133 
TEXT 

eta bali' prabhu tame alingana kaila 
tahra kandu-rasa prabhura srl-ahge lagila 

SYNONYMS 

eta bali' - saying this; prabhu - Sri Caitanya Mahaprabhu; tarire - him; 'alingana kaila - embraced; 
tahra - his; kandu-rasa - moisture oozing from the itches; prabhura - of Sri Caitanya Mahaprabhu; srl- 
ange lagila - smeared the body. 

TRANSLATION 

After saying this, Sri Caitanya Mahaprabhu embraced Sanatana GosvamT, and the moisture oozing from 
the itching sores on Sanatana's body smeared the body of the Lord. 

»> Ref. VedaBase => Antya 4.128-133 

13) Some grave shortcomings in the induction of FDG provision in the 
institution. 

Hence, the sacred-thread ceremony or upanayanam of female devotees in ISKCON is not performed (i.e. 
only vaisnava-dlksa mixed with the brahma-gayatrl mantra is performed for them - as substantiated 
through proper reconciliation of different aspects in our above shown analysis) and therefore, if we 
accept the proposal of female dlksa gurus in ISKCON, it would mean that those FDG's are not eligible to 
give the sacred-thread to their male disciples, {the 'SaradTya's' and 'Vaikunthanatha's' case cannot be 
applied herein, because in that letter to SaradTya, SP at all doesn't mention that SaradTya should chant 
the gayatri mantras on the sacred thread, as is the prevalent custom in ISKCON, nor that she should 
personally make Vaikunthanatha wear that thread by her hands, since, SP had already chanted on the 
thread of Vaikunthanatha sent through the mail; and so, SP had only allowed SaradTya to once again 
chant the written gayatri mantras as found in that letter into the right ear of Vaikunthanatha just to 
complete the formality, and that also, only on the basis, that SaradTya had taken second initiation prior 
to Vaikunthanatha. Otherwise, in that letter, SP has not mentioned about any type of intervention in the 
matter of sacred thread to be done by SaradTya. A question arises as to why SP didn't allow SaradTya to 
intervene with the sacred thread? The answer is: How can one, who herself is not entitled to wear a 
sacred thread, and so, who doesn't possess a sacred thread, can bestow that thread onto another 
person i.e. even though acting as a proxy of SP? Therefore, we find that on the contrary, SP has allowed 
SaradTya to only act as his proxy in the matter of aurally chanting the gayatri mantras, since, she has 
received those mantras from SP; whereas, sacred thread, has not been received by her from SP, and 
therefore SP has indicated no signs of her interference in that context. This can also be understood by a 
common sense logic. Why a grhastha-guru is not entitled to give sannyasa to an aspiring candidate? 
Because of the same logical reasons mentioned above. Since, a grhastha-guru himself is not a sannyasl, 
therefore, he can't bestow sannyasa-asrama on the aspiring candidate. This has also been substantiated 
in the 33 rd paragraph of Samskara-dTpika by Gopalabhatta GosvamT as thus: "atah svamata-samprayi- 
sannyasa-dharma-sadhya-sadhana-anusthana-aprajhasya sannyasa-dharma-grahana-samskara- 
aprajhatvat grhl-guruna krtah sannyaso nirastah". Simpler and concise rendition (done by the composer 
of the essay): "(SrTIa Gopala Bhatta Gosvami is making an ironic/sarcastic remark within the context of 



the vaisnava-sannyasa-dTksa) Since a house-holder i.e. grhastha guru is unaware of the experiences and 
laws governing the sannyasa life, allotment of sannyasa order by him, unto an aspiring sannyasa 
candidate, has to be utterly rejected. How can a guru, who himself has not undertaken the vows of 
sannyasa, be considered fit to bestow that sannyasa?" In the same logical way, how can that FDG who 
has not been given the 'sacred thread', be allowed to bestow it upon her male disciple?} which will 
prove that the male disciples of those female gurus will have to resort to a male dlksa guru for obtaining 
the sacred thread separately. If so happens, then it will give a solid rise to two possibilities. And both of 
these possibilities will turn detrimental for ISKCON's dTksa-siddhanta. How? Let us analyse. 

1st Possibility: If some FDG appoints another male dlksa guru or an 'MDG' to serve as a proxy for her in 
the matter of granting a sacred thread to her male disciple, than such an act on the part of that FDG, will 
be considered fully illegitimate and inappropriate, in the direct violation of norms and customs. Why? 
Because, as applying the same logic as shown above, the said FDG will not have any licit powers to 
appoint that 'MDG' as her proxy (for the bestowal of sacred thread), because she herself is bereft of the 
possession of a sacred thread. How can someone who herself doesn't possess a qualification (in this 
case, the term qualification means the possession of a sacred thread by an FDG), is able to give the 
power of attorney on that to another MDG proxy? Even in the legal matters found in the material world, 
we see that the power of attorney is granted by an original person to his/her proxy, only when that 
original person contains that particular power. In the case of an FDG initiating her male disciple into 
second initiation, such allotting powers of attorney (for the sake of the bestowal of sacred thread) are 
not present with the said FDG, because, she herself is lacking that power i.e. possession of sacred- 
thread. In the case of SaradTya, SaradTya was only given power of attorney to aurally chant the SP's 
written gayatrT mantras for a second time into Vaikunthanatha's ear (as evident from the letter, she was 
not given the power to intervene on sacred thread due to earlier mentioned various reasons, though SP 
himself had possessed a sacred thread i.e. power), because SP himself contained that power i.e. the 
possession of the gayatrT. If SP himself had not contained that power i.e. the possession of the gayatrT, 
then he would also not have been entitled to pass on that power of attorney to SaradTya. Hence, the 
FDG's who have not received the power from SP - in the matter of the possession of a sacred thread - 
cannot also pass on that power of attorney to the appointed "proxy", be it some MDG or other. 

2nd Possibility: Since, FDG is not eligible to appoint an MDG as proxy in the matter of giving sacred 
thread on her behalf {because the FDG herself doesn't possess that power in the form of sacred thread, 
though she might be possessing the power of brahma-gayatrT (i.e. of Puranic status and not the Vedic 
status} - which is a completely different issue) to a male disciple, it seems that the only last option 
remaining with such an FDG, is to inspire an MDG to give sacred thread to that male disciple solely on 
the autonomous discretion of that MDG, but not on her behalf, as she doesn't have any power to do 
that (as just explained above). 

If this is done i.e. if the MDG will start giving sacred thread to the male disciple of that FDG not on FDG's 
behalf, but rather in a completely autonomous way, then, the said MDG will have to be considered a 
second dTksa-guru for that male aspirant along with his primary dTksa-guru of second initiation i.e. the 
FDG. Hence, the most grievous offense unto the guru-tattva that can ever be imagined, shall be 
implemented; since, SrTIa JTva GosvamT clearly prohibits the possibility of more than one dTksa-guru for a 
sadhaka-bhakta, and because, such norm is also followed by the current regulation for dTksa by ISKCON, 
allowing MDG to autonomously (not as a proxy of FDG, because that is impossible as we have just 
explained above) grant perform the sacred-thread ceremony for that male aspirant, will be considered 
to be the clear transgression of all the scriptural rules as well as the existing norms of our society in the 
matter of the 'singularity' of a dTksa-guru. 



14) Aftermaths of implementing FDG provision in our institution. 



If feminism (which is non-Vedic and hence, unauthentic) is allowed to be victorious in ISKCON by making 
alterations in the existing guru-dlksa policies, under the pretext, that since the contemporary western 
world has submitted to feminism, so we should also follow the same - then at some point of time in 
future (may be after some fifty or 100 years from now), when the "eunuchoidism" will start becoming 
socially and politically powerful (and this is going to happen - once the feminism is established on solid 
grounds - as an inevitable symptom of the ongoing Kali-yuga as predicted in various puranas), and when 
the future leadership of our institution will also start including eunuchs within our organization under 
the pretext that krsna-bhakti is meant for everyone without any segregation of caste, creed, and gender 
- then will it be expected from an august organization like ISKCON to make further alterations in its 
dlksa-guru policies to even include eunuchs as dlksa-gurus? We, the traditionalists, are not asking this 
question. Rather, it is asked by the future generations of our devotees and leaderships to come. Those 
who are currently dedicating their lives in making the feminism strongly shaped within our society, it 
would be better for them to keep these answers also ready, because in a near future many more "isms" 
like "eunuchoidism" are going to take shape which are currently in a dormant stage, till the firm 
establishment of feminism - which is their predecessor. 

Final Conclusion : 1) Sacred thread is a vital factor of upanayanam-samskara. 2) Upanayanam-samskara 
is not a smarta ritual but is rather a purely vaisnava ritual; the smartas have adopted it later on. 3) 
UpanTti is part of sadhana-bhakti as demonstrated above and is not merely a ritual used to classify 
vaisnavas as brahmanas. 4) Full upanayanam-samskara means to have a sacred thread and not merely 
brahma-gayatrl mantra as SP has stressed on the importance of sacred thread in our above quoted 
passage from C.C. 1.1.46' s purport and especially its last sentence. 5) ISKCON women do not undergo 
full upanayanam-samskara and thus cannot act as a dlksa-guru, without any ifs and buts. That's 
final. 6) For a woman to gain equal rights with man is not a symptom of Krsna Consciousness . 7) For a 
woman, execution of - stn-dharma, is more important than preaching and deity worship. 8) Women is 
never to be given independence. 9) Since vanasrama-dharma cannot be rejected unless one is a 
nirapeksa-bhakta and because the mood of contemporary acaryas like SBSST and SP is not to reject 
the daiva-varnasrama-dharma due to its favourable aspects in the preaching mission of 
gosthyanandT-bhaktas, it is to be concluded that ISKCON devotees of dual genders are bound to not 
trespass the norms of daiva-varnasrama-dharma even after attaining the qualification of a nirapeksa- 
bhakta. 10) Transgression of etiquette and behavioural norms as per one's prescribed occupation (i.e. 
in our case is stn-dharma) dissatisfies the Supreme Lord, is not in the nature of a true devotee, and 
destroys the spiritual life of a devotee both in this world and in the next. Hare Krsna. 



Complete end of the total draft. 



